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CHAPTER FIVE 
The Individual Means (anavopaya)' 


Rudra, who by the awesome, resounding sound of His utterance (of 
Mantras) instils fear in all the universe, intent on the contemplation of His own 
abode and unconquered, is victorious. 


Now the occasion has come; in order to describe the Individual Means, 
he begins with the second half (of the verse begun at the end of the previous 
chapter). 


ares fata wera teary freed usq d ?oi 


ünavena vidhinü paradhama prepsatàm atha nirüpyata etat || 1 ll 


For the sake of those who aspire to realise the Supreme Abode by 
the practice (vidhi) of the Individual Means, that is (now) going to be 
described. (1) 


‘The practice’ consists (of the various forms of) utterance (of Mantra, 
the vital breath and consciousness) and the rest. ‘That’, namely, the Individual 
Means, which is going to be explained (in this chapter). 


' Anavopaya — the Individual Means — is the category of practice that comprises the 
grossest, most objective, bodily based means; nonetheless, like the other categories of 
means, it culminates in the realisation of the oneness of Anuttara, which according to 
Abhinava, is taught only in the Trika tradition, and is ultimately attainable only through 
its teachings. There is no difference in the fruits of Trika practice in any of these means, 
whether ‘higher’ or lower’, The gradation depends on the degree of purity of 
consciousness, that is, on the presence or absence of thought constructs (vikalpa), which 
in turn depends upon the degree of objectivity with which subjective consciousness is 
engaged. In this chapter, Abhinava presents examples, one by one, of the varieties of 
practice listed in the MV (2/21) as belonging to the Individual Means (see above 1/170 
and 214-233ab). For the convenience of the reader, here is that passage again: 


‘The penetration that takes place by (the practice) of the utterance (of Mantra 
and upward movement of the vital breath) (uccára), the instruments (of Yoga) (karana), 
visualization (dhyana), the letters (varna) (as the subtle practice of Mantra), and the 
formation of place (sthanakalpand) (to make offerings and on which to concentrate) is 
rightly said to be Individual (anava)." 


Although said to belong to the lowest category of means, their elevation 
appears to be very surprising. But this is not really so. The category of practice to which 
a means to realisation belongs is determined by where it begins. It may develop in 
stages through the higher categories or reach its goal directly. Abhinava, as always, is 
optimistic that the aspirant will receive abundant grace and progress quickly. Those who 
do not will benefit anyway by contemplating these higher states by cultivating creative 
contemplation (bhāvanā). 


2 CHAPTER FIVE 


Surely (one may ask,) everything should be attained by the Empowered 
Means alone, so why is this (other means) being described? Taking up this 
question, he says: 


The Individual Means as Purification of Thought with an Outer Support 


faeere uen ord Poste a 
amie aA afar aaa: 2 


vikalpasyaiva samskare jate nispratiyogini | 
abhiste vastuni praptir niscità bhogamoksayoh 2 Il 


When thought (vikalpa) has been purified and is free of (all) 
contrary (mental representations), one certainly attains the desired object, 
be it worldly benefits (bhoga) or liberation (mokga). (2) 


When, in the manner described (in the previous chapter concerning) the 
Empowered Means, ‘thought has been purified’, that is, the most perfectly 
clear notion (of one’s own Bhairava nature) has been attained, because no other 
contrary notion arises, ‘one certainly attains the desired object’ out of the 
two, namely, worldly benefits or liberation. The point is that, for this reason, 
another chapter (containing further teachings) need not be commenced. 

Surely (one may ask,) although this is the case, even so, there are two 
ways (gati) thought (may be purified), It may be purified for some by the 
(innate) freedom of their own (consciousness) independently of any other 
means.’ For others it is otherwise. The first kind (prakdra) has been described in 
(the chapter concerning) the Empowered Means; the other will be described (in 
this chapter concerning) the Individual Means. So it is right to begin another 
chapter. He says that: 


famed: aRar Be: | 
IRAAN STAT o3 

ere famednub creer vf | 
sara: yaar fat: nx i 


? The Empowered Means operates entirely within the inner, mental domain of 
consciousness. It is, one could say, cognitive yoga, centred on perception and the 
attendant mental processes. It progresses independently of any outer means, whether 
they be some form of pranic or bodily yoga, or ritual and all that may be included in it 
or drawn from it, as is, for example, the recitation of mantra. We have seen that mantra 
practice and ritual procedures are described in the Empowered Means, but these are 
experienced as processes within consciousness. As such, those fortunate souls who have 
been purified by Lord Shiva’s grace participate in the experience He Himself has of His 
own infinite nature as worship and mantra. This is what Jayaratha means when he says 
that those who practice the Empowered Means are purified by the innate freedom of 
their own Siva consciousness. 
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vikalpah kasyacit svatmasvatantryad eva susthirah | 
upayantarasapeksyaviyogenaiva jayate M 3 || 
kasyacit tu vikalpo ‘sau svatmasamskaranam prati | 
upāyāntarasāpekşas tatroktah pürvako vidhih \\ 4 ll 


While for some, (enlightened) thought’ becomes firm and pure by 
virtue of the innate freedom of the Self independently of any other means, 
for others that thought requires another means to purify itself.‘ The first 
possibility has been discussed there (in the previous chapter, and so we 
shall now deal with the other one). (3-4) 


3 We have seen that that thought (vikalpa) is, ‘I am Siva Himself and all this universe is 
the outpouring of my own nature’, It is the experience of Suddha Vidya, the first of the 
five pure principles (tartva). When this becomes firm, i.e. never wavers or changes and 
is ‘pure’, i.e. is not adulterated with thought constructs that contradict and degrade it, 
this itself is the recognition that takes place in the immediacy of the state free of 
conceptual representation in the domain of the Divine Means, When it becomes 
constant, it ultimately culminates in the realisation of Anuttara in the domain of No 
Means, once and forever. 

* Cf. above, 1/221 and 4/2-6. 

* In this chapter, Abhinava expounds the Individual Means, which is based on the 
exercise of the power of action of the individual soul operating through the 
psychophysical organism. We have seen that all schools of nondual Saivism maintain 
that reality is dynamic, infinitely powerful and creative consciousness. At the level of 
this fundamental oneness, experienced in and as the pure indeterminate (nirvikalpa) 
consciousness of the Sambhava state, its activity is the incessant coming together and 
separation of the countless forms of nergy. This is the eternal inscrutable dynamism 
of the supreme ‘I’ consciousness within the nondual (abheda) domain of the subjectivity 
of consciousness. Here the freedom of consciousness is most evident as the potency of 
the will, which emits within itself its potencies in the perpetual flux of Stillness. In the 
domain of the Empowered state, the power of knowledge comes to the fore, as the 
activity of determinate consciousness operating through the energies of the senses and 
mind, through which the indeterminate consciousness which is their fundamental nature 
and unity is realized. In the domain of the Individual Means, it is the activity of that 
same determinate consciousness within the layers of the psychophysical organism, 
impelling its pneumatic, mental, and physical activity. 

At the higher level of the Empowered Means, which operates in the domain of 
perception and thought, all that needs to be assumed is that thought can develop into the 
pure thought-free, indeterminate consciousness of the liberated state. We have seen that 
this is achieved by perfecting the thought of the nature of reality, which purifies thought 
in the sense that it becomes a progressively more lucid (sphuta) conception of its true 
nature, ultimately to attain the state Abhinava terms ‘certainty’ (niscaya), in the verses 
that follow. This is the direct experience of the reality initially conceived by thought, 
namely that, ‘I am Bhairava and all this universe which emanates from me is one with 
me." 


Practice of the Individual Means is fitted into this perspective (cf. below, 
15/286cd-272ab). It supplements and sustains the Empowered Means which underlies it, 
grounding it in consciousness. Those who cannot achieve this transformation by thought 
alone must descend down from the realm of the power of knowledge to that of action. 
This is the sphere of ritual and yoga, both of which are rooted, at the outset at least, on 
the activity of the psychophysical organism. Thus, all ritual procedure is included in this 
category of the Individual Means (1/231cd-232ab). Practically half the Tantraloka, that 
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The meaning is that, as the ‘the first possibility has been discussed’, 
and as it has (already) been taken up (in the previous chapter), the other one will 
(now) be described. 

Surely (one may ask,) as a thought is also a manifestation of reality 
(arthüvabhàsa), it is essentially consciousness, as is (the condition) devoid of 
thought constructs (nirvikalpa). So, what is the use of purification (sariskàra) 
there (in that case)? The purification (of thought corresponds to a progressive 
development of) excellence, and that is not applicable to consciousness (which 
is full and perfect). And so (as consciousness is the sole reality), what could be 
(said to be) dependent or independent of other means (to realisation)? With this 
doubt in mind, he says: 


Pure Thought is Many Kinds of Liberating Certainty 


ara am amaA ef fra: d 
anA Aarma: FATA: 1 di 


is, from Chapter Fifteen to the end, is dedicated to an exposition of Trika ritual and 
Yogas related to it. Up to there, apart from the recitation of mantra, outer ritual elements 
are only mentioned incidentally. Continuing this exposition of yogic practices belonging 
to the Individual Means, Chapters Six and Seven will focus on how they operate within 
the breathing cycle. The exposition of the hierarchy of world orders in Chapter Eight, 
and the reality levels marked by metaphysical principles (tattva) in Chapter Nine, 
viewed in this perspective, fills out the picture of the embodied state which contains 
them, and how they extend beyond it into the same unitary reality of consciousness. The 
following chapter deals with the details of the corresponding levels of embodied and 
disembodied subjectivity. Chapter Eleven continues with an exposition of the third 
component of the cosmic and metaphysical order or Path (adhvan) (which Sanderson 
refers to as ‘hierarchy’) invoked in ritual performance. This consists of the five spheres 
of energy, termed ‘forces’ — kala — which, set one into the other, encompass the 
metaphysical principles. Abhinava will argue that they are as fully existent as any 
metaphysical principle, thus stressing their ontological valence. Even so, their major 
application is in the context of ritual. There they serve as convenient means to 
encompass sections of the one multi-layered reality, thus allowing the rise through it to 
take place in fewer steps. An important example of this procedure is found in the basic 
rite of initiation (samayadiksà) of the Siddhanta (see Dyczkowski 1992a: 234-240). The 
ascent through the psychophysical organism and beyond takes place by the utterance of 
mantra, its parts (pada) and letters (varna). These are treated relatively briefly in 
Chapter Eleven, from verse 44 to the end (i.e. verse 118). Abhinava understands this 
triad to be the subjective counterpart of the world orders (bhuvana), metaphysical 
principles (tattva) and forces (kala), which represents the objective aspect (11/42cd-43); 
thus, together constituting the sixfold Path. Once having dealt with the Path, present in 
embodied and the higher disembodied consciousness of the aspirant, understood in this 
perspective to be primarily a yogi and only secondarily as a ritual agent, Chapter 
Twelve deals with the application of the Path in the sacrificial rite and its components, 
that is, the icon, sacrificial ground and the rest (12/2-3). In this way, Abhinava 
underscores the ritual application of what he has taught before in a Kaula perspective. 
Finally, Chapters Thirteen and Fourteen are concerned with principal factors that 
operate at all levels, not only ritual (although it is this that is stressed in the Tantras); 
namely, Siva's illuminating grace, and at times, obscuration of the individual soul. 
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vikalpo nama cinmatrasvabhavo yady api sthitah | 
tathàpi ni$cayatmásàv anoh svatantryayojakah V 5 || 


Although thought (vikalpa) is essentially consciousness, even so it 
can only serve the individual soul (anu) as a means to liberation when it 
assumes the form of certainty (niscaya).* (5) 


Although this is the case, even so, this thought (vikalpa): ‘this is not not 
a jar’, by denying (everything) else (attains) the certainty that ‘this is a jar’, and 
so frees the ‘individual soul’, because when an entity is being represented 
conceptually, it is right (and reasonable) that he be free (to do so and desist from 
having to reflect further when it is conceived correctly). Thus, it is said that 
thought (vikalpa) is the activity of the perceiver of the field (of the senses and 
mind) (ksetrajfia). In this way, the perceiver also perceives in the course of the 
manifestation of a jar (all that is) not manifest, which is the opposite of a jar, as 
useful (or otherwise) for (his) daily life (vyavahára), by virtue of his own innate 
freedom (to choose to do so). Otherwise, it would not be possible for there to be 
daily life (vyavahdra), which is the (relationship between) subject and object, 
without the perception, on the plane of (the duality of) Maya, of (jar and non- 
jar) as mutually exclusive. Thus, although one with consciousness, thought 
consists of relative distinctions (bheda) because (its identity is established by) 
the denial (apoha) of (all) else (that it is not).’ Thus, in order to remove that 
(duality which thought entails), it requires purification within itself, and in order 
to take that up also, it (must) in some cases look to some means (to do so). So it 


^ Cf. above, 1/221. The practices belonging to the Individual Means are based on the 
body (see following note). Even so, they operate on the stream of thought (vikalpa), but 
not directly, as happens in the Empowered Means. They serve to develop the certainty 
of the individual soul's identity with pure consciousness and to give up lower doctrines 
(see below, 12/18cd-26), which imply identification with the intellect, vital breath or 
body. Practice serves to remedy the ignorance which is the mistaken thought construct 
of this identification, by replacing it with the ultimate certainty of the soul’s identity 
with universal consciousn 
7 Consciousness is one and uniform, like a mirror that reflects many images within 
itself. The differences we perceive between one entity and another — the images in the 
mirror — are the result of determining their particular form and nature. This takes places 
by a process of identification based on the mutual exclusion (apoha) of one thing from 
all others. This proces: sentially conceptual. A perceived entity is mentally labelled, 
as it were, by comparing it with those previously perceived that are similar to it, 
separating it from others that differ from it. Thus, a jar, for example, is known to be a jar 
because it is not a cloth or anything else. This identification is a thought construct — 
vikalpa — which is understood to be one of many possible alternatives (which is another 
meaning of the word ‘vikalpa’). It is a kind of inner speech (sarinjalpa) which assesses in 
a twofold manner first that ‘this is not not a jar’ by comparing it with everything else 
and so concluding that ‘ah yes, this is a jar. When the specific nature of an entity has 
thus been determined by means of this differentiated, conceptual, determinate and 
discursive perception, it subsides to give way to the condition of consciousness termed 
‘certainty’ (niscaya). In this state, consciousness rests in its pure subjectivity, primed to 
reach out again to the next object it seeks to determine through the same process. Thus, 
individual objects, each distinctly identified and separate from each other, rest within 
consciousness, differentiated by the activity of discursive, determinate thought. 
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is rightly said that ‘that thought requires another means to purify itself’. The 
purification (of thought) consists of the process which, beginning with the 
unclear (notion of the identity of all things with divine consciousness, 
progresses) up to the final conclusion, which is the attainment of the most 
(perfect) clarity. (This is) the attainment of the knowledge free of thought 
constructs, which is (the direct) experience (pratyaya) of one’s own essential, 
ultimately real nature. As was said before: 


‘Thus (as a result of this process), consciousness, strengthened by that 
noble and supremely clear nature (of the most lucid notion), attains (its own) 
pure state of being, which is free of thought constructs.”* 


Now in order to take up that (process of) purification, there are many 
means, such as visualization (dhyana) and the like, (that operate) in the manner 
which will be described. Thus, due to the differences between them, that too is 
not one. Accordingly, he says: 


feat gem aa summam fes: 
sm Y oder gafara: pd 


niscayo bahudha caisa tatropayas ca bhedinah | 
anusabdena te coktà dürantikavibhedatah \\ 6 Il 


This certainty (niscaya) is of many kinds, which differ from one 
another due to the (diversity) of means, according to whether they are 
closer or further away (from consciousness). And (all these means) are 
(equally) termed ‘Individual’. (6) 


The reason for the many (varieties of insight is) ‘the diversity of 
means’. The reason for that diversity also i is ‘according to whether they are 
closer or further away (from consciousness)’. Some means are close to 
consciousness and some far away. In this way, in accord with the dictum: ‘the 
initial transformation of consciousness is into the vital breath’,’ the vital breath, 
in relation to the intellect etc., is (more) internal, and so the utterance (of 
Mantra,) which is associated with that, is close (to consciousness); whereas 
visualization (dhyana) and the like, which is associated with the intellect, is 
(more) distant (from consciousness), and the postures (karana) etc. associated 
with the body are even more so." These means arise here (in the Individual 


* Above, 4/6. 

° This aphorism is drawn from Kallata's Tattvarthacintamani. It is also quoted ad 5/44- 
48ab in TÀ 6/12ab, ad 15/297cd-303ab, ad 17/83-85ab, ad 28/218cd-219ab and, along 
with two other süfras, ad 28/338cd-340ab. See above, note in TÀv ad 3/138-141 
(137cd-141ab), where it is quoted for the first time. 

10 The vital breath (prana) is the first manifestation of consciousness. The intellect 
(buddhi) and the rest depend upon it, because they are vitalized by it. Mantras uttered in 
consonance with the vital breath are thus considered to be more proximate to 
consciousness, whereas meditation (dhyana) and the like, that depend on the intellect, 
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Means), not in the Empowered (one). How does one come to know this? With 
this question in mind, he says: ‘And (all these means) are (equally) termed 
*Individual"'. Thus (those) means that (relate to) the diverse types of individual 
souls"! are (said to be) ‘individual’. 

Surely, (one may ask, if consciousness is the ultimate reality,) the vital 
breath and the rest (of the constituents of the psychophysical organism) are not 
ultimate realities, because they are insentient. So how can the utterance (of 
Mantra etc.) and the rest which are associated with that be a means (nimitta) to 
attaining one's own ultimately real nature? With this doubt in mind, he says: 


Discriminating the Sentient from the Insentient Intellect, Vital Breath and 
Body to Recognise the Reflection of the Latter in the Former and Both 
Within Consciousness 


qw qub wur wp ee aly waa | 
amfa ward: Wen go I 


tatra buddhau tathà práne dehe capi pramatari | 
aparamarthike ‘py asmin paramarthah prakdSate V 7 I 


Ultimate reality (paramartha) shines even in this, the (lower) 
subject, who is not the ultimate one (apáramürthika), as it does in the 
intellect, vital breath and the body. (7) 


(The expression) ‘(lower) subject’ should be applied everywhere (in all 
cases, that is,) to the intellect and the rest." (The lower subject) ‘is not the 
ultimate one' because even though the intellect and rest are in actual fact 
objects of perception, they are imagined in that way (to be the perceiver). 

Surely (one may object that) what has been asked has been (simply) 
turned into the answer, so of what use is that (reply)? With this doubt in mind, 
he s 


which in its turn depends on the vital breath, are considered to be mediated means. The 
same applies to bodily postures. 

"' See following note. 

" There are various types of perceivers, according to whether subjectivity is associated 
with the vital breath, intellect or the body. The perceiver of the vital breath 
(prànapramátr) is distinguished from that of the intellect (buddhipramátr), and that of 
the body (dehapramát). In other words, even at the individual level, there are forms of 
subjectivity graded in stages according to the degree of objectivity with which they are 
identified. Practices belonging to the Individual Means are divided into three 
subcategories, according to whether they are based on the intellect, vital breath or the 
body. See below 5/19cd ff. 

P The question is — how can vital breath etc. serve as a means to attain ultimate reality, 
which is consciousness? In this verse, Abhinava has simply confirmed that the vital 
breath and the rest are indeed insentient. He has not explained how they can serve as 
means to realisation, which he does in the next line. 
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"Tg: TEMA maaa | 


yatah prakasac cinmatrat pranadyavyatirekavat | 


This is because the vital breath and the rest are not separate from 
the Light, which is pure consciousness (cinmátra). (8ab) 


The point is that in this way the vital breath and the rest are not separate 
from consciousness, and so are (also) ultimately real. As is said elsewhere, with 
the same intended sense: 


‘Although the fundamental condition of reality (arthasthiti) is restrained 
within the individual soul, which is restrained by the vital breath and subtle 
body, there too it abides (sthita) within the Supreme Self.’ ^ 

Surely (one may ask,) the vital breath and the rest as well as (outer 
objects) such as (the colour) blue are thus (all) equally ultimately real, because 
they are not separate from consciousness, We do not disagree here at all (with 
this view), however how can their (essentially) conscious nature be reconciled 
with the fact that on the plane of Maya the vital breath and the rest are also 
insentient? With this doubt in mind, he says: 


wea q owes faut wem: cd 


tasyaiva tu svatantratvad dvigunam jadacidvapuh V 8 Il 


Indeed, by virtue of the freedom of that (reality), (they all possess) 
two qualities. (They are both) insentient and constitute the body of 
consciousness.'5 (8cd) 


‘Indeed’ (indicates) a reason. ‘By virtue of the freedom of that light, 
which is consciousness, the vital breath and the rest are both insentient and 
conscious, and so (possess) ‘two qualities’. The meaning is that they are 
associated with two qualities — insentience and consciousness. The Supreme 
Lord Himself, desiring to give rise to Maya’s creation, (selects) out of the midst 
of the phenomena (He has) manifested externally certain insentient entities, 
such as the vital breath and the like, and by consecrating them with the agency 
which is His own subjectivity (ahanta), makes them into perceivers. 
(Conversely,) there are some (others), such as sound and the like, which as fit 


"^ APS 20, ‘Although the condition (vyavasthiti) of all internal and external objects (of 
sense and mind) (visaya) is restrained within the individual soul, which is contracted by 
the vital breath etc. in the course of daily life, which is the business (vyavahàra) of 
Maya, even so, by removing the contraction there within the limited perceiver, whose 
nature is contracted, that (condition) abides within Siva’s nature itself as one with the 
supreme perceiver. This is because the vital breath and the rest are not separate from the 
light of consciousness, as it is accepted (by us) that the condition of the individual soul 
(anubhava) (comes about) by Siva Himself laying hold of the plane of the fettered soul 
that has come forth by His own will.’ (Vti by Haribhatta Sastri). 

' Cf. above 1/134-135ab (134cd-135), where Abhinava refers to the Trisirobhairava in 
relation to the same concept he is explaining here. 


TANTRALOKA 9 


recipients of objectivity He makes into objects of perception by setting aside 
(their essential) conscious nature. Thus, although the vital breath and the rest (of 
the components of the psychophysical body) are insentient, they possess 
consciousness by virtue of the Supreme Lord’s freedom. 

This is proved (to be true) by the scriptures also, not just by reason 
alone. Thus, he says: 


se Fa eed aE a 
sta: cfe: fraeta udis feat ar g i 
SEU Se AAT | 


uktam traisirase caitad devyai candrardhamaulina | 
Jivah Saktih Sivasyaiva sarvatraiva sthitapi sà \\ 9 || 
svarüpapratyaye rüdhà jnanasyonmilanat para | 


(Siva), who is crowned with the crescent moon, said this to the 
goddess in the Traisirasa (Trisirobhairavatantra): *Siva's supreme power is 
the individual soul (jiva).'° (This is so) when, although present everywhere, 
it is established (rüdhà) in the determinate perception of the nature (of 
things) (svarüpapratyaya) by the unfolding of cognition (jfidna).’ (9-10ab) 


‘Siva’s (own) supreme power’, in the form of the unfolding expansion 
of all things (visvasphara), which is associated with Him Who is the Supreme 
Light and (Whose) nature is (pure) consciousness alone, is ‘present 
everywhere’, within (all that is) insentient, including the vital breath, a jar and 
the like, manifesting (there) in that form. But even so, it is taught (that that 
power) is ‘the individual soul’ in the form of the perceiver (identified with the) 
vital breath and intellect etc., ‘by the unfolding of cognition’ as the agency, the 
nature of which is the subjectivity (ahanta) in the form of the vital breath and 
the rest (of the psychophysical body). (This takes place when it is) 
‘established’, that is, has developed there, (within) ‘the determinate 
perception’ which is the (formation of) thought constructs, that is the activity of 
the contracted perceiver, in the form of ‘I know this’, with respect to its own 
nature (as the individual perceiver) and (the outer object) such as the (colour) 
blue. This is the meaning. 

Even so, how can ultimate reality manifest here (in the breath, mind and 
body)? With this doubt in mind, he says: 


we Paget ue STASI 2° odi 
qaasi RISTTZSD SUY |d 


16 Tt seems to me that it would make more sense to read the locative jive ‘within the 
individual soul’ than the nominative jivah ‘the individual soul’, Then the meaning 
would be that Siva’s power is within the individual soul when it is engaged in the act of 
perception as the agent of that perception, rather than identified with it. But Jayaratha’s 
explanation supports the reading as it is, and so I have left it like that. 
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tasya cidrüpatüm satyam svatantryollasakalpanat || 10 Il 
pasyan jadatmatabhagam tirodhayadvayo bhavet | 


Once having concealed the insentient aspect (of the vital breath and 
the rest, the yogi) becomes one in the course of perceiving the true 
conscious nature by the (right) conception (kalpana)" of the (exuberant) 
outpouring (ulldsa) of (its) freedom (that generates the insentient aspect). 
(10cd-11ab) 


When the insentient ‘aspect’ of the vital breath and rest, which is the 
insentient body of consciousness, ‘has been concealed’, that is, the false 
arrogation of subjectivity (ahantā) there has been overcome due to ‘the 
(exuberant) outpouring (ullasa) of (its) freedom’, ‘perceiving’ the ultimately 
real conscious nature, that is, experiencing it as the locus of the authentic 
(uncreated) (akrtrima) supreme subjectivity (parāhantā), ‘(the yogi) becomes 
one’ and manifests radiantly as (pure) consciousness alone. This is the meaning. 
That is said (in the following verse): 


‘Once the insentience is present in the intellect, vital breath, body and 
(the outer) world (desa) has been concealed (tirodhdya), the wise (yogi) 
becomes the rays of (the light of) consciousness.’'* 


In this way, even though the vital breath and the rest are insentient, the 
conscious nature itself (present) here is (their) ultimate reality (paramartha), 


"’ Abhinava uses the term kalpana here, which means, as I have translated, ‘conception’. 
One may think of it as meaning here ‘realisation’ or the like, which may be implicitly 
understood, but translating in that way, a point would be missed. In this embodied 
sphere of practice, the yogi is dealing with conceptions he has of his identity with his 
body and mind. The practices that belong to the Individual Means, whether inner subtle 
ones relating to the breath, for example, or outer ones, such as ritual, are mi 
remove this false notion. This is done by a process of purifying thought, as 
Empowered Means, but with the difference that practice in this sphere involves outer 
supports and the activity of the body and mind. Abhinava is saying that the false notions 
of the fettered soul’s embodied identity are removed by rightly conceiving that the body 
and rest (‘the insentient aspect’) are the product of the outpouring of the freedom of 
consciousness to assume this form. Thus, whereas most modern neuroscientists maintain 
that consciousness is a product of the complex activity of the brain, Kashmiri Saivism 
maintains that it is the other way around. An obvious objection to this view is that the 
brain is a physical entity, whereas consciousness is not and so cannot produce it. When 
the brain ceases to function, consciousness comes to an end. To this the Kashmiri 
Saivite replies that consciousness is free to do anything, even what seems impossible to 
reason. In order to achieve the ultimate, liberating realisation of the true nature of 
consciousness, in the embodied sphere of practice, as in the Empowered Means, this 
involves ‘purification’ of thought in order to reach the absolute certainty that this is so. 

'5 The expression 'rirodháya' ‘once concealed’ and the overall sense indicate that 
Abhinava had this verse in mind, on the basis of which he wrote his own. As the 
previous one is drawn from the Trisirobhairava, Jayaratha is probably quoting from it 
here, as the original verse that Abhinava has amplified with his exegesis. 
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Thus, what he is saying is that they (can serve as) a means (nimitta) of attaining 
the ultimately real essential nature (of consciousness and all things). 
He says the same from another point of view also: 


T aee ap att ga 22 1 
faga ada ARAFA | 


tatra svütantryadrstyà và darpane mukhabimbavat | 11 || 
visuddham nijacaitanyam ni$cinoty atadatmakam | 


Or else, from the point of view of the freedom (of consciousness), 
the (yogi) determines (niscinoti) that there (in the vital breath and the rest), 
his own perfectly pure consciousness is not as they are, just as the face 
(reflected) in a mirror (is different from it). (11cd-12ab) 


Or else (from another point of view), just as a person (loka) 
‘determines’ that the reflection of his own face is separate from the mirror 
because it comes and goes (Ggamapayitvat), in the same way this yogi 
(determines) by the glorious power of the innate freedom of his own 
(consciousness, the presence) of ‘(his own) perfectly pure (consciousness)', 
which is free of the stain of objectivity (limited subjectivity) and the rest, 


? The example of the mirror and its reflections that serves to explain the relationship 
between consciousness and its contents is applicable at all three levels of practice and 
their corresponding states. Thus, it is discussed extensively above in the beginning of 
Chapter Three to introduce the state of practice of the Divine Means. There the mirror is 
the Light of the pure consciousness of the supreme subject. At the level of the 
Empowered Means, in the domain of cognition, the mirror is the pure, lucid 
‘thoughtless’ thought of the individual identity, which reflects the Light of 
consciousness within and around itself, thereby rising above its individuality. At the 
Individual level, the mirror is the psychophysical organism, especially the intellect, 
which in its essential oneness with consciousness, reflects its Light, that thus imparts 
life and consciousness to it. It is the insentient substrate that serves as the locus of 
individual consciousness. 

This is an extension of the well-known Sarhkhya teaching that the intellect is 
like a double-sided mirror, that reflects perceptions on one side and the consciousness 
that illumines them to make them known on the other. The concept of this other, 
insentient mirror may be drawn from the Trisirobhairava, or was Abhinava's own idea. 
The former is not an unlikely possibility. We have citations that are clearly attested as 
being from there, referring to the relationship between consciousness and the 
‘insentient’, This is essentially the practice at the individual level of consciousness in 
Anavopaya. All forms of practice in this category of means are based in various ways 
and levels on the dual realisation that consciousness is independent of the body etc., and 
that all things are one with it. Practicing these means to realization, setting aside all 
attachment to an extroverted perception of outer things, the yogi comes to recognise that 
this undivided, indefinable, infinite and eternal consciousness is his own true nature, as 
it is of all things. Thus, from the individual, embodied level, the yogi rises to the 
empowered one, in which thought constructs are purified to the highest level of practice 
in Sambhavopaya, which is the spontaneous recognition that all things are 
manifestations of consciousness that take place within it. 
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‘there’ in the vital breath and so on. Thus, in accord with the saying: ‘I am not 
the vital breath, nor the body or mind’,” (he realises that) it ‘is not as they are’, 
that is, ‘his own’ natural (and innate) conscious nature is not the vital breath and 
the rest, and is separate from that. Thus, in this way, he attains his own (true 
and) ultimately real nature.”! 

Surely (one may ask), just as a reflection has no separate existence (of 
its own) apart from the mirror, so too this wonderful diversity of all things, 
consisting of perceivers and (their) objects etc., has no separate (independent 
existence) apart from consciousness. This has been established previously, so 
how is it that here it is said to be otherwise? With this doubt in mind, he says: 


gamm fand tat faf eq ez od 
aerate xammemedrufueg: | 


buddhiprànádito bhinnam caitanyam niscitam balàt \\ 12 || 
satyatas tadabhinnam syát tasyanyonyavibhedatah | 


Once consciousness (caitanya) has been forcefully (balat) realized to 
be different from the intellect, vital breath and the rest, (the yogi 
subsequently discovers that) it does not really differ (abhinna) from them. 
This is because they are distinct from one another (but not from 
consciousness, which is at one with all things). (12cd-13ab) 


Although ‘once consciousness has been realised to be different’ and 
separate from the intellect and the rest ‘forcefully’ (balár)," that is, by the 
process (of ascertaining that their identification with consciousness) is not 
(logically) feasible (anupapannena kramena), (the yogi then realises) that they 
are not in fact separate from it. This is because the intellect and the other 
(constituents of the psychophysical organism) differ from one another as they 
are perceived (cetyamdna) in their own fixed (and determined) form. 
Consciousness, on the contrary, must manifest as pervading the intellect and the 


? Harim ide stotram verse 36. 

*! The yogi who pays attention to his breath and psychophysical organism from the 
perspective of consciousness, rather than the other way around, as those who are not 
yogis do, realizes that he is consciousness, not the mind or the body. This realization 
spontaneously leads to the discovery that the whole universe of experience is but a form 
of awareness, which he himself is. In this way the yogi realizes his true nature, with the 
thought ‘consciousness is my innate nature, not the breath, mind, senses or the body’. 
Thus, he realises that they are not distinct from it, not because they give rise to 
consciousness, but because consciousness generates and sustains them. 

?' The word ‘bala’, which literally means ‘strength’ here, also refers to svatmabala — the 
innate strength or power of one's own true Self — which impels the activity of the 
breath, mind and body. By recognizing that the psychophysical system is impelled by 
the force — bala — of consciousness and so is a separate, dependent reality, the yogi 
initially discerns the difference between them, and then that they are ultimately the 
same. 
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rest; otherwise the intellect and the rest could not be perceived (cetyamdna) (at 
all). 

Surely (one may ask), how can consciousness, which is just one, be 
undivided from the infinite number of intellects etc.? With this doubt in mind, 
he says: 


feared Yarra MAÌ 1 23 I 
Airea: | 


visvarüpavibheditvarn suddhatvàd eva jayate || 13 || 
nisthitaikasphuranmirter mürtyantaravirodhatah | 


The oneness (consciousness) has with all things is by virtue of its 
purity (which is its capacity to reflect all things within itself). (This is not 
the case with an individual) form (mürti), because, manifesting as a single, 
clearly established entity, it excludes (all) other forms. (13cd-14ab) 


Here, (according to us,) ‘the purity’ of consciousness, which is the 
Supreme Light (that makes all things manifest), is due to the fact that it is not 
made manifest as sullied by its own (particular) fixed (determined) form, 
because of its most excellent translucency (that is, capacity to reflect all things 
within itself) (nairmalya), which is its self-luminous (nature). Thus, (because 
consciousness is pure in this way,) its ‘oneness’ with all forms, including the 
intellect and the rest, arises. It is not the case that it does not arise. This is the 
meaning. The purity (of consciousness) is that it manifests, like a mirror, as 
sustaining (within itself) every single one of the many forms (manifest within 
it), Nor is there in this way any exclusion (virodha) (between consciousness and 
the forms manifest with it; rather, the forms manifest within consciousness 
exclude one another) because (each is a) ‘clearly established’ (entity). It attains 
a stable well-established condition? due to the delimitation of time and space 
etc., which determines (its specific fixed form). Thus, (each form) is ‘single’, 
‘manifesting’ independently, because it is separate in all respects (from 
everything else), and the form that manifests in that way ‘excludes the other 
forms' of whatever it be, including the intellect and the rest, that is related to 
the vital breath etc., because it is not possible for (one) form to enter another. 

(An opponent may rejoin that,) surely, according to the view (expressed 
in the following verse), external manifestation is that of entities (bhdva) that 
abide (avasthita) in a state of (inner) oneness with the perceiver. 


‘The manifestation of entities that are manifest at present as external (to 
the perceiver) is possible only (if) they are located within (it). 


?5 Read praptapratisthanata for praptapratisthana. 

* TP 1/5/1. Utpaladeva explains in his gloss (vytti): ‘However, even in (the case of) 
direct perception (not just memory or thought), the manifestation of objects as separate 
(from the individual perceiver identified with the mind and body) is admissible only if 
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This has been established everywhere (in your philosophy). (Now, does 
this mean that) the things that manifest externally are established within the 
perceiver (associated) with the intellect and the rest (of the psychophysical 
organism), or not? With this doubt in mind, he says: 


ard: cufafe wed were füfa ex 1 

NT RSAT HOTT aT HAT d 

aar Afara afta d foem 24 1 
quum famed g funr 


antah sarhvidi sat sarvam yady apy aparatha dhiyi V 14 M 
prane dehe 'thavà kasmat samkramet kena và katham | 
tathapi nirvikalpe ‘smin vikalpo nàsti tam vind ll 15 Wl 
drste ‘py adrstakalpatvam vikalpena tu niscayah | 


All existing things reside within consciousness; otherwise from 
what, by what or how could they be transmitted to the intellect, vital breath 
and body?* But although this is so, even then there are no thought 
constructs in this nonconceptual (consciousness). Now, when (thought) is 
absent, something, although seen, is as if it were not, because the 
determination (niscaya) (of the specific nature of an object) (takes place) by 
means of conceptual representation (vikalpa).'^ (14cd-16ab) 


"Although all' this mass of phenomena arises within consciousness at 
one with it, otherwise ‘from what’ (which is supposedly) separate (and 
independent of) consciousness could all this that is present within the perceiver 
(related to the) intellect etc. (arise)? ‘By what’ cause (could that be brought 
about), apart from the freedom (of consciousness)? ‘Or how’ and in what way, 
apart from the reflective awareness of objectivity and subjectivity etc., ‘could 
they be transmitted’, that is, could manifest like reflections (within the 


they are inwardly merged in the (supreme) perceiver (who is pure supreme 
consciousness).” 

* See above, 4/97. 

?^ The mirror of consciousness is pure in the sense that it has no form of its own. There 
are no particular ascertainments such as ‘that is this’. These are notions that cannot 
grasp the supra-discursive level, which is essentially the manifestation of all things as 
undifferentiated from one another within the all-embracing subjectivity of full and 
perfect self-awareness. Objects are not perceived individually. Instead, they are intuited 
directly as parts of a whole. So for one who attends to this pure consciousness nature, 
although he may see something, it is as if he does not see it. Similarly, for the same 
reason, although he thinks. he thinks not. The individual perceiver whose consciousness 
is contracted by his mistaken identification with the objective body and the rest makes 
use of thought constructs in the form of ‘this is that’, to determine the nature of an 
object part by part, whereas the supra-discursive, nonconceptual awareness of 
consciousness and its manifestations shining within it, views objectivity as a single 
whole at one with consciousness, which is his true nature. 
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intellect etc.)? This is the meaning. Otherwise, the manifestation of each 
individual thing (artha) pertaining to the intellect etc. would also not be 
possible, This is the point. 

In accord with the stated view that: ‘on that level of nonconceptual 
(consciousness), the state of being (bhava) of even the fettered soul is that of the 
Lord’,” ‘even then in this’ perceiver related to the intellect etc. within 


? This line is quoted by Abhinava in IPVv 2 p.239, where it is stated that this is 
Utpaladeva's view; perhaps it is a quote from his lost rikà or vivrti. It is not found in the 
| 


Siddhitrayt. We read there (IPVv vol 2 p. 239-240): na so ‘sti pratyayah 
(vàpa 1/124) iryadinà ca darsanàntaresu api Satasah samarthità | nanu idanim idam i 
sarvatra niladibodhe $abdanarh cet, tarhi na kimcit nirvikalpakam | astu evar parad; 
kim no vighatitam | nanu bhavatam api kathah  nirvikalpakatà, ya avasyam 
samarthaniya | tad uktavanto bhavantah tasyar hi nirvikalpakadaéayam aisvaro 
bhavah pasor api iti | tatra dha asmakam tu iti | tuh paradarsanàt visesakah | idam eva 
adhunaiva, — raktah san, — janàmi, —karomi — samkucitasvarüpal- ity evar 
niyatikalaragasuddha-vidyakalamayaripakaficukasatkaparivrtaprakdsa-svabhavo yah 
puruso nama ramátà, tasya samasta pasyamiti prabhrti 
buddhindriyavisesavrttivarge yad anuyayi vedmiti vrttirapam, tatra yat. karanar 
samanyariipam | asuddhavidyátattvam; tac ca na  svatantram — kirücit, api tu 
paramesvarasyaiva Saktih, tatas tasya yani visesariipani caksurüdini- rüpam vedmi, 
sparsam vedmi- ityadivrttivisesabhanji, tair abhivyakto mayasakti-samkocdpasarito ‘pi 
Tat punar arpitah prakaso yasmin niládau vedye tādrśe jhatiti drsyamáne prakásasya 
svabhavikat parüámarsamayatvàt yad aham iti vimarsanam, tadgocaribhavarn prapte 
idantayà (p. — 240) — pramatrprameyantarabhavapohanapranaya nirdesyatvam 
vikalpyamanatvam nāsti, tavati yato manasah sambandhi pramatrprameyabhedo- 
tthāpako ‘nuvyavasdyatma vikalpanavyaparo na udita ity asmanmate na asambhüvyam 
etat | 


“It is also established in other philosophies (i.e. that of the grammarian and 
cognitive linguist Bhartrhari) that ‘there is no knowledge in the world that is not 
associated with speech.’ (VaP 1/124) Surely (an opponent may object), if the 
verbalization (Sabdana) ‘now this (is t takes place in all cases in which there is 
consciousness of (an object) such as ‘blue’, then there is no such thing as 
(consciousness) free of thought constructs. (To this objection we reply.) let this be so 
when one is perceiving something else (other than oneself). Is (then your objection) not 
refuted? (Opponent:) surely, how can a state (of consciousness be possible) that you also 
must prove (to exist)? You (yourself) have said, *on that level of nonconceptual 
(consciousness) the state of being (bhava) of even the fettered soul is that of the 
Lord’. Tell us (about) that. . . . The individual soul is the Maya perceiver, whose nature 
is the light (of consciousness) that is enveloped by the six obscuring coverings 
(kaficuka), namely, 1) Necessity (niyati), 2) Time, 3) Attachment, 4) Impure 
Knowledge, 5) (limited) Agency and 6) Maya, (corresponding to the experience that) 1) 
‘it is this alone, 2) just now, (that) 3) being attached, 4) I know, 5) I act, and 6) (so my) 
nature contracted in this way.’ 

His condition is that of ‘I know’ in association with the particular operations of 
the senses (such that he experiences that) ‘I see (everything) all together (samastam)." 
The universal instrumental cause there (in that case) is Impure Knowledge. And that is 
not something that has an independent existence, rather it is the Supreme Lord's power. 
Thus, whatever be its particular forms such as sight and the like, it possesses a particular 
condition (vrrti) such as “I see form", “I experience touch" and the like. Made manifest 
by them, and the contraction due to the power of Maya set aside, the light (of 
consciousness) is again projected to a small degree (isa) within that objectivity, 
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‘nonconceptual (consciousness)', which is the manifestation of the absence of 
difference between all things, ‘there are no thought constructs’ that serve in 
this way to determine (the specific nature of an object), so that all this can 
manifest as (one and) undivided. This is because, in accord with the saying that: 

‘something, although seen, without being aware of it, is as if it were not 
seen", when thought is absent, ‘something, although seen, is as if it were 


exemplified by (the perception of) blue and that kind of object of perception in an 
instant. (Even then,) the reflective awareness (vimargana) of the light (of 
consciousness) because it consists by its (very) nature of reflective awareness 
(parámarsa), is ‘T. Once having attained the state of being the field of that (awareness) 
as objectivity, the (very) life of which is the negation (apohana) of the state which is 
between that of subject and object, there is no object of indication and 
conceptualization, insofar as that activity of conceptualization related to the mind, 
which is intellection (anuvyavasdya) that generates the relative distinction between 
subject and object, has not arisen. According to our view this is not impossible." 

* Read adrstam iva for adrstam eva. Appearing is not the same as being known to 
appear. Perception of an object entails both presentation and representation. The former 
is called prakasa and the latter vimarsa. They are two aspects of the activity of the one 
consciousness. The former is the light of the object that, manifesting, 'shines'. The 
latter is the cognitive response (vimarsana) of the perceiver, who seeks to ascertain the 
nature of what is appearing. Thus, a cognitive event has two polarities. There is a 
subjective aspect that perceives, cogitates, reflects, ascertains etc., resulting ultimately 
in the formation of a thought construct concerned with the perceived object, whether 
mental or physical. There is also an objective aspect, which is the object of this 
cognitive activity of the perceiver. Neither of the two polarities can be known, and so 
appear, without the cogitation of the perceiver. This activity is called vimarsana, that in 
the following passage drawn from the IPVv 1, pp. 84-85 I translate as ‘ascertainment’. 


rathyagamanena yata eva trnüdi bhatam api abhatarh trnádirüpena avimrstatvàt, tata 
eva bhatam vimarse sati bhütam bhavati idantümsamátreneti, 


"Although grass, for example, has appeared (by the side of the road) when 
travelling along it, it is (as if) it had not appeared, because it has not been ascertained 
(avimrstatvat) to be grass. Thus, when ascertainment takes place, what has appeared 
manifests as a part of objectivity.’ IPVv 1 p. 84 


A little further ahead Abhinava continues (ibid. p. 85): tatha prameya 
vimrstam prameyam | tasya ca etad eva vimarsanam- yat nilaprakásarüpo.ahami 
ütmani  pramátrrüpavimar$anam | rüpam | evamasyāpi pramütrrüpasya idameva 
vimarsanari— yat visuddhesvarasada- 
Sivariipatokramaparamasivatmakasvatantrasvasvabhavavimarsanam | yatha ca 
nilamatrena arthinas tat-pramātrtvaħ vimrSyamanam api nilavimarsam prati 
upakarantkriyamanatvena avimrstam bhavati, eva nilena tatpramütrtàmátrena ca 


arthinah paramesvarasvatantra-svasvabhavamarsanan bhavad api 
arthaniyabahyarthakriyam prati satatabahi-drdhagrahagrastataya 
asaricetyamanatvenapi svarasavaivasyena hathad eva méayapramatur 


upakaranibhavam prapayato ‘satkalpam | 


‘In this way, an object of perception that has been ascertained (to be as it is,) is 
an object of perception (otherwise not). The nature of that ascertainment is the reflective 
awareness in the form of the perceiver, (who experiences) within himself, that is, within 
his own subjectivity (ahami), the nature (rapa) of the manifestation (prakāśa) of (for 
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not’. The meaning is that (the perception of an object) does not develop (to 
completion) in accord with how it is seen. The reason for this is that ‘the 
determination (niscaya) ‘this is such’ ‘is based on the thought’. And that 
thought is the activity (vyapara) of the contracted subject that in this way may 
determine (the nature of something) part by part, as different (and divided from 
everything else), not as undivided. Thus, the intellect and the rest do not 
manifest as (one and) undivided from all things, and so it was rightly said that 
‘this is because they are distinct from one another’ (but not from consciousness, 
which is at one with all things).? 

(Now a question arises that) surely, although the intellect etc. are not 
ultimate realities, it has been stated that in this way that they serve as 
instrumental means to the manifestation of ultimate reality through (the practice 
of) visualization (dhyana) and the like. Why is that not also the case with the 
emptiness (of deep sleep)? (Why can that also not serve as a means to 
realisation?) With this doubt in mind, he says: 


Jf MÄTTA I E 1 
Arei yet a aR fama | 


buddhiprāņaśarīreşu pārameśvaryamañjasā W 16 ll 
vikalpyam $ünyarüpe na pramátari vikalpanam | 


While it is possible to truly form a conceptual representation of the 
Supreme Lordship in the intellect, vital breath and body, no (such) 
conception can be formed in the subject who is void. ” (16cd-17ab) 


example, the colour) blue. Similarly, the ascertainment of that perceiver's nature also is 
the reflective awareness of (his) own independent nature, which is Supreme Siva 
beyond (the principles of) pure (knowledge), Iévara and Sadāśiva. In the case of one 
who just requires (the colour) blue (for some purpose), although its (corresponding) 
subjectivity is being ascertained, it is (as if) not so with respect to the reflective 
awareness of (the colour) blue, (that dominates his attention) as (something that) 
(the attainment of his aim). In the same way, there is an abiding reflective awareness on 
the part of one who requires (something) of his own free nature as the Supreme Lord, as 
pure (mátra) subjectivity (set in relation to) that (object). But even so, (the perceiver 
engaged in his own aims) is constantly consumed by (his) firm, obstinate inclination 
(directed) outside (himself) towards the outer functional efficacy of (something that 
assists him to get) what he desires (for his purpose). Thus (because of this), even though 
he is unaware of it, spontaneously and helplessly, with great force, generating (in that 
object) the condition of an aid (to the purpose) of the Maya perceiver, (his own essential 
nature as the Supreme Lord) is as if non-existent.’ IPVv 1 p. 85. 

? Above, 5/13b. 

? The identification of universal consciousness with the vital breath, intellect and body, 
which correspond to three forms of embodied subjectivity, although binding, can also 
serve as a means to its self-realisation if the subject is conscious and active. This is not 
possible in the case of the subject immersed in the Void of deep sleep and identified 
with it. 
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‘It is possible to truly form a conceptual representation of the 
Supreme Lordship’, which is the cognitive subjectivity (jñatva) and agency 
present here within the subject of the intellect and the rest, because it is the 
locus (of the projection of) subjectivity (ahantà). (Its nature) can be determined 
once it has been made clearly (manifest) (sphuta), by means of each (individual) 
specifying feature (avaccheda), in such a way that the (practice of) visualization 
(dhyàna) and the like associated with it can serve as a means (nimitta) to attain 
one's own ultimately real nature (páramarthika-svarüpa). Although the 
Supreme Lordship" does in fact arise ‘in the subject who is void’, it is not 
associated with (any) fixed specifying feature, and so it is not possible to 
conceptualize it, and so how can it serve as a means (nimitta) to manifest its 
(true) ultimately real nature (paramartha)? The three, intellect (vital breath and 
body) are here in this way a means (to the attainment of Supreme Lordship). 
This is what is meant. 

Surely (one may ask), what is it that the intellect and the rest possess, by 
taking the support of which one can attain the ultimately real nature (of all 
things)? With this question in mind, he says: 


The Intellect is Meditation, the Fivefold Vital Breath Utterance, 
and the Body is the Aggregate 


start aa NUUDOSesÜmUmemm: 11 20 I 
TIN «p MMM AAT: TF FAT: | 


buddhir dhyànamayi tatra prana uccdranatmakah M 17 1I 
uccáranam ca prünádyà vyanantah pafica vrttayah | 


There (in that context), the intellect is meditation (dhyana), and the 
vital breath ‘utterance’ (uccára). (In its secondary form,) the utterance 
(uccarana) (of the vital breath) consists of the five modalities (vrtti), starting 
with the exhaled breath (prana) up to the pervasive breath (vyana).” (17cd- 
18ab) 


(The intellect) *is meditation' because its primary (function) is to 
determine (the nature of things) (anusaridhàna). There are five (modalities of 
the vital breath). As is said: ‘(the five forms of the vital breath are) exhalation 
(prana), inhalation (apána), the equal (breath) (samana), the upward moving 
(breath) (udàna), and the pervasive (breath) (vyana)." 


*' Read, as suggested by the editor of the KSTS edition, paramesvaryasya for 
páramesvarasya. 

* Concerning the five forms of the vital breath, see below 5/44-50ab. Mind and vital 
breath are listed as part of the Individual Means in MV 2/21, quoted above, 1/167 ff. 
They are the basis of meditation (dhyana) and the ‘utterance’ (uccára), that is, the 
"upward (ut) movement (cára)' of the vital breath, that leads to higher, more expanded 
levels of consciousness. 
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Surely (one may ask.) the modality (vrtti) of the vital breath is of two 
kinds. One is the (common), universal (s@manya) (modality) of the vital breath, 
which is the screen (and foundation) of (all) five (forms), exhalation and the 
rest. The other is the particular vital breath. So how is it said that that ‘utterance’ 
consists of five modalities? With this question in mind, he says: 


STET g SOS Waar TTT d eod 


ādyā tu pránanübhikhyà paroccaratmika bhavet || 18 Il 


The first (primary form) is called ‘vitality’ (pránana) and is the 
Supreme Utterance (paroccára). (18cd) 


It ‘is called ‘vitality”’. It is the inner exertion (udyoga) (of the vitality 
which impels and fuels the activity of mind, senses and body). Also called ‘life’ 
(jivana), it is just the (bare) vital force alone (pranandmatra). This is the 
meaning. As he will say: 


"This vitalizing power of the breath, which is the will of the inner 
exertion (of consciousness), is variously called vibration (spanda), effulgence 
(sphurattà), repose, the living being (jiva), the Heart and intuition. This, the 
activity of the vital breath, lays hold of the body in five ways, as the exhaled 
breath (pràna) and the rest. It is because of this that (the body) appears to be full 
of consciousness.’ 


The particular modalities (of the vital force), exhalation (prana) and the 
rest, are meant here, and so it is rightly said that ‘the utterance (uccdrana) (of 
the vital breath) consists of the five modalities (vy7ti)’. Its nature will be 
(described) further ahead, and so (there is no need) to make an effort to do so 
(here). 

Having defined the specific nature (asadháranarüpa) of the intellect 
and the vital breath in this way, he (now goes on) to define that of the body also. 


mheaa ufa: 


Sarirasyaksavisayaitatpindatvena samsthitih | 


The body is the unified aggregate of the senses, (their) objects, and 
these (vital breaths). (19ab) 


‘The senses’ are the sense organs, and ‘(their) objects’ are phenomena 
(karya) (produced by consciousness). ‘These’ are exhalation and the rest (of the 
vital breaths). (Their) ‘unified aggregate is’ the specific nature of the corporeal 
subject (dehapramátr). This is the meaning. 

Now, after having described (the body and the rest that are) fit (for this 
practice), in order to expound the nature of meditation and the rest, he begins (as 
follows). 


* Below, 6/13-14. See also, 5/44-50ab and 6/185cd ff. 


20 CHAPTER FIVE 
The Meditation of the Intellect (buddhidhyana)* 


?! The expression buddhidhyana is similar to manodhyüna, which is one of the six 
ancillaries to Yoga taught in the MV where it is defined as creative contemplation 
(bhavana): 


tadarthabhüvanàyuktam manodhyanam udahrtam | 
tad eva paramar jfiànam bhavanamayamisyate || 20 || 


‘It is said that meditation by means of the mind (manodhyàna) is engaged in 
the creative contemplation of that reality (arthabhavana). That itself is supreme 
knowledge which is considered to be creative contemplation (bhdvana).’ (MV 17/20cd 
is quoted in TÀv ad 4/14.) (20). 

The reader will recall that the intellect has been defined as meditation (buddhir 
dhyànamayi). Swami Lakshmanjoo explains: ‘{Meditation by means of the intellect] 
involves meditation with awareness. It is intellectual realisation. It is not a process of 
meditation which is something separate. You meditate intellectually, not as a matter of 
routine, which is not so fruitful. When subjective awareness is put in meditation it is 
Buddhidhyana [meditation by means of the intellect]. Buddhidhyana is not done with 
Mantra." 

Swami Lakshmanjoo (2006: 33-34) describes this practice as follows: 
"Meditation by means of the intellect (buddhidhyàna) is also called anuttaradhyàna. In 
reality, Supreme Siva's essential nature resides in the calyx of the (lotus of) the Heart of 
every living being. Siva resi ling in the calyx of the Heart is enveloped by thirty-four 
coverings which are the principles (tattva) from Sadasiva to Earth. As a result of his 
being enveloped by all these coverings, the living being is incapable of experiencing 
Siva directly. Taking the support of anuttaradhyána, which is associated with the 
Individual Means, the practicing yogi removes all these coverings beginning with Earth 
onwards, one by one, by the power of his meditation (anusarndhàna). Removing in the 
end the covering associated with the Sadāśiva principle by means of his own intense 
meditation, he has a direct experience of Siva, the supreme principle, located in the 
calyx of the Heart and attains the state which makes him one with Siva who resides in 
the Heart. It would not be out of place to mention here that the yogi does not take the 
support in any way of the vital breaths. This practice (upásana) of anuttaradhyàna takes 
place by just the power of one's own meditation. In order to explain and take to heart 
this practice, the Trisirobhairavatantra gives the following example: 


“He who knows the principles of existence (tartvajfia) sees that (reality) within 
the Heart, like a flower, the form (of which is like) the (mutually) encapsulated (leaves) 
of a banana plant (kadali) (wherein all things), both external and internal and (their 
innermost) core (are gathered together).' (TA 5/21) 


In other words, the practitioner who knows the nature of reality well (seeks) 
this Supreme Siva within his Heart. This is like a banana flower within which he is 
encapsulated by its leaves. Having removed them, one by one, in the end, within the 
innermost part of the banana flower, he attains Paramasiva, who is present there like the 
pollen of the flower. In other words, he has a direct experience of Siva. As he attains 
this state, the exhaled and inhaled breath (prana and apüna) of this, the best of 
practitioners, both effortlessly dissolve away into the Middle Abode (between them). In 
this way, all the principles that enveloped Siva located in the Heart are simultaneously 
reduced to ashes in the fire of consciousness. After that the yogi experiences that once 
all the senses have abandoned their activity he penetrates (and becomes one) with 
Sakti’s state. It is also said in the Vijfiánabhairava (v. 26): 
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aa eae quaeque 


tatra dhyànamayam tàvad anuttaram ihocyate || 19 || 


Here, accordingly, (we will now) teach (the nature and realisation 
of) Anuttara, which, there (in the body), consists of (this) visualization 
(dhyánamaya).* (19cd) 


"The energy in the form of the vital breath should neither exit nor enter when 
the centre unfolds by the (one-pointed) state free of thought. (There) by that (same 
power) Bhairava's nature (is made manifest).’ 


In other words, by the power of meditation (anusarndhdna) free of thought 

constructs, the centre expands and both the inhaled and the exhaled breath dissolve 
away. After that the yogi attains Bhairava's nature. One should remember that after 
experiencing this state, when the yogi rises out of contemplative absorption, the empire 
of the state of oneness with Siva persists. As a result, this most excellent practitioner is 
said to be one who is liberated in this li 
?5 The exposition of the practice of meditation by means of the intellect (buddhidhyana) 
extends from 19cd to 38. Abhinava clearly confines the expression d/tyüna here to 
naming this particular one, which is a form of visualization — dhyana — but not of a 
physical form, such as that of a deity or cosmology. It is a mental, ‘intellectual’ 
visualization of the activity of the senses engaged in consuming their objects into 
consciousness. Abhinava has just said that all the practices taught in this chapter on the 
Individual Means to realization (ànavopàya) are visualizations leading to Anuttara, and 
of Anuttara (i.e. pūrņāhar-bhāva) itself pervading and operating the constituents of the 
psychophysical organism. Here he presents a dhyüna based on the intellect; 
subsequently he will present dhydnas based on the vital breath and other constituents of 
al organism. 
The basic core of this visualization, like several that follow, is drawn from the 
obhairava. But it seems to have been inflated substantially by Abhinava's gloss, 
and his conclusion of the dhydna, that integrates the Trika core, drawn from the 
Trisirobhairava, with Krama. At the end of his presentation, Abhinava thanks his 
teacher Sambhunatha for teaching this to him (5/41). Elsewhere, he tells us that 
Sambhunátha had taught him the Devyayamala, and so too, the Trika-Krama syncretism 
it teaches couples the worship of Para, the supreme Goddess of the Trika, with that of 
Kalasarhkarsini, the supreme Goddess of the Krama (see below 15/351cd-352ab). Thus, 
it is quite possible that Sambhunatha received a Trika visualization from the 
Trisirobhairava completed with a Krama one from his teacher Sumati, and then passed 
it on to Abhinava. 

If we strip away the glosses, we should arrive at the basic core. We would be 
aided by Jayaratha if he had quoted the original passage from the Trisirobhairava, but 
he has not done so. This may be because it has been considerably modified and 
supplemented. It seems that Abhinava tells us that the dhydna as a whole is from there; 
certainly verse 21 is, and probably 22-23ab. The following lines from 23cd to 24ab, 
with their reference to the triad of subject, means and object of knowledge, which is 
alien to the terminology of the Tantras, are clearly Abhinava's gloss of the following 
line, which refers to the Sun, Moon and Fire (24cd), with which Abhinava, as usual, 
identifies them. As the Trisirobhairava is a Trika Tantra, the reference in 25ab to the 
Trika triad of goddesses is probably original. However, in 25cd-26ab Abhinava 
proceeds to integrate this triad into the Krama quaternity of creation, persistence, 
destruction and the Inexplicable, to arrive at a set of twelve goddesses, which are clearly 
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Although that can be attained in this way by many means, 
'visualization' is the root cause (of realisation), which is natural (to the 
intellect), of which ‘the Absolute’, which is such, is its true (püramürthika) 
nature." That ‘is taught here’ and will be explained now that the occasion to do 


the Twelve Kalis (26cd-27ab). For this is the formula with which he begins his 
exposition of the Tantráloka, just after completing the introduction, saying: 


(Siva) has just these three powers, namely, (the Goddess) Parà (Supreme) and 
the rest (that is, Paráparà (Middling) and Aparà (Lower)). They manifest in (the phases 
of) creation, persistence, withdrawal and the Fourth (that both includes and transcends 
them). Thus (they) have arisen twelvefold. (TÀ 1/106cd-107ab (107)) 


This is Abhinava's exegesis, inspired by Sambhunitha. There is no hint in any 
of the many quotations we have from the Trisirobhairava that it integrated Krama into 
its Trika teachings. Abhinava repeatedly hoists this view onto it. He could do this with 
ease because, as we have seen, TBh expounded at great length, we are told, descriptions 
of numerous configurations — cakras — of divine forms and their corresponding energies. 
In that context, Abhinava presents references from the Trisirobhairava to the Great 
Wheel of Bhairava with twelve spokes, as the most excellent amongst them and as their 
source (see above 1/109cd-115ab, especially 1/109cd-112ab, also 3/254cd-257ab). 
Mirroring what was said there, he refers to the evolution of the Wheels from the Great 
Wheel of Bhairava, in the conclusion of the buddhidhyüna (5/37-38). He calls it 
'anuttaracakra' , a name nowhere attested in recovered sources or references. Thus he 
maintains the link with the Trisirobhairava even as he incorporates the Twelve Kalis 
into the highest level of its Trika, that he implicitly elevates to his Anuttara Trika. 

* The expression dhyanamayam may also be understood to qualify the means which 
s of meditation’ or even refer to buddhitattvam — the principle of the intellect. 
Here much extended by identifying it with this yoga taught in the Trisirobhairava. 

%7 In other words, although meditation is an activity of the intellect which is objective, 
Anuttara can be realized through it because, at the level of embodied consciousness, 
Anuttara is that meditation. We have already had occasion to note several times that 
Anuttara, the Light of consciousness, is the goal of all the means to realisation. 
Moreover, although it escapes finitude and so cannot be attained by any means, by 
virtue of its freedom to manifest at all levels, Anuttara, i.e. the Light of consciousness, is 
itself the means to its own realisation. In the sphere of the Divine Means 


and final end, Anuttara encompasses the supreme subjectivity which is Anuttara's 
natural, inherent condition there. Penetrating the sphere of thought, still internal and 
hence one, and yet also directed outwards, and hence diverse, Anuttara shines there as 
illumining insight, which is both the goal and the Empowered Means to it. Finally, 
Anuttara shines at the highest level of the sphere of the Individual Means, as it does in 
the other two, present there in the external domain of embodied consciousness as the 
contemplative absorption of the intellect. As the means, the light of Anuttara illumines 
the inherent function of the intellect, which is deliberation (anusaridhüna) on the data 
presented to it through the senses and the operation of the mind. Attention or 
‘meditation’, which is thus the natural condition of the intellect, is both Anuttara as the 
means and Anuttara as the goal. We shall see that, as the means, it is present initially 
reflected within the intellect. As the goal, through the yogic manipulation of the breath, 
it pours forth, consuming the duality between the perceiver and the world of perceptions 
and objects. Here Anuttara is the inner attention of the intellect. This is its natural 
function and root cause of the ensuing yogic process. 
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so has arisen. This is the meaning. And so, the word ‘accordingly’ suggests the 
order (in which the topics of the Tantraloka are discussed). Now, as announced 
(in the original) enunciation, (the teaching concerning) visualization by means 
of the intellect begins. 


"SERE Gad aean ae fra: | 
waar: sates ATT d 20 og 


yah praküsah svatantro ‘yarı citsvabhavo hrdi sthitah | 
sarvatattvamayah proktam etac ca trisiromate || 20 || 


That Light, which is this conscious nature, that is (free and) 
independent (in all respects) and consists of all the categories of existence 
(tattva), abides in the Heart. And that has been taught in the Trisiromata 
(where it says the following). (20) 


"This conscious nature' is unlike the light of the sun and the like, and 
so, because it is self-luminous, ‘it is independent (in all respects)’, and thus 
‘consists of all the categories of existence (tattva)’. Shining radiantly in the 
form of each and every thing, it is ‘the Light that abides in the Heart’, that is, 
within one's own reflective awareness. In accord with the (following) teaching, 
those who know the truth should make it directly present (and apparent to 
themselves) (saksár) there (in the Heart). 


‘Although (consciousness) pervades this entire body and the senses, 
even so, its supreme abode is the ocean of the lotus of the heart.’ 


This is the meaning. Surely (one may ask), what is the authority here 
(for this view)? (In response to this question,) he says that ‘that has been 
taught in the Trisiromata', which he (now goes on to) quote. 


RROTHTB TATA d 
Sad eat et eps wee pg 3 1 


kadalisariputakàrarm sabahyabhyantarantaram | 
iksate hrdayantahstham tat puspam iva tattvavit || 21 Wl 


He who knows the principles of existence (tattvajfia) sees that 
(reality) within the Heart, like a flower, the form (of which is like) the 
(mutually) encapsulated (leaves) of a banana plant (kadali), (wherein all 
things) both external and internal, and (their innermost) core, (are 
gathered together). (21) 


Here (according to this teaching), the knower of the Self (tmajia) sees 
and should make directly present (and apparent to himself) ‘that’ supreme 
Brahman, which is the free Light (of consciousness), as the bestower of the 
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most excellent bliss, and so as the supreme goal. This is the meaning. (He sees 
it) ‘like a flower within the Heart’, in accord with the saying that ‘the object 
of meditation of the wise is within the Heart.’ This is the meaning. ‘The 
(mutually) encapsulated (leaves) of a banana plant’ is the configuration of 
(its) petals gathered together in such a way that they are mutually inside and 
outside one another.” 

Its ‘form’ is conjoined (sarivalita) with the metaphysical principles, 
including the gross and subtle elements and the senses etc., which are similarly 
woven together, warp and woof. Thus, (what is) ‘external’ are phenomena 
belonging to the metaphysical principles (tattvajata) common to all (and 
perceptible by everybody), (whereas what is) ‘internal’ is not common to all. 
The totality of the two is what is ‘both external and internal’. Its ‘(innermost) 
core’ is the one supreme subject. This is the meaning.” 

What is meant here is that, just as someone removing (one by one) the 
outer useless leaves gradually enters further and further (into the banana plant), 
until in the very end he (finally) comes to the flower, which is (his) ultimate 
goal; in the same way, one who knows the principles of existence, progressively 
abandoning the external bodily principles, should make his own true nature 
(svatman), which shines radiantly within the Heart, directly apparent (to 
himself) (saksat). This is the meaning. 

Surely (one may ask), how is it that the Self is experienced directly 
(saksat) only in the Heart, even though it pervades the whole body? With this 
doubt in mind, he says: 


™ The simile of the banana plant is apt. By removing all the external, useless leaves and 
so entering further and further into the centre, one reaches the flower of the banana. The 
same happens by meditating on the body. The yogi penetrates inwardly, quitting first 
outer things, then the body, the intellect, the vital breath and so on. Finally, he attains to 
the direct realisation of his true nature, which is the Supreme Reality and the very core 
of his Being. Swami Lakshmanjoo suggests that the simile also refers to the relationship 
of Siva and Sakti and all the polarities they stand for. The banana plant is unusual. In the 
core of the plant the male and female reproductive organs are ‘encapsulated’ together in 
such a way that they fertilize each other. In the same way the one bipolar reality 
perennially perpetuates itself. 

? The reality levels, or categories to which external objects belong, namely, the gross 
physical elements, are perceptible to everybody. The sensations they evoke, sen: 
mind, and all the other things belonging to the reality levels above them up to Maya, are 
the personal content of experience of individual perceivers, and so are not ‘common to 
all’. The levels above Maya up to Supreme Siva are again common to all perceivers, but 
in another sense. They are not common objects, but rather levels within the one 
universal consciousness, distinguished in terms of degrees and forms of oneness, 
between the universal perceiver and himself as his universal object, in the form of which 
he manifests; then finally as the one pure consciousness, which is the supreme perceiver 
who is the essential nature ‘common to all’ individual perceivers, that is thus ‘both 
external and internal’. In other words, internal manifestations are those known to a 
particular person at a given time. External manifestations are perceived in common with 
other perceivers. All these realities, external and internal, are gathered together within 
consciousness like the petals of a banana plant that fold in on one another. Removing 
the leaves one by one, the core that is left is Siva Himself, the supreme subject. 
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Agg a arent: | 


somastryagnisanghattam tatra dhyayed ananyadhih | 


There the undistracted (yogi) should contemplate the dynamic 
union of the Moon, Sun and Fire. (22ab) 


This is because ‘there’ in the Heart, the attentive yogi ‘should 
contemplate the dynamic union of the Moon, Sun and Fire’, which are the 
inhaled (apdna), exhaled (pràna), and upward moving breath (udana), 
(respectively). The meaning is that by the modality of breath retention 
(kumbhakavrtti), he should contemplate the unfolding (expansion) (unmilana)” 
(of consciousness). This is the meaning.” 

Surely (one may ask,) what is the result of meditating in this way there 
(within the Heart)? With this doubt in mind, he says: 


TSIEN RER p 92d 
IÀ È a AT aT d 


taddhyanaranisamksobhan mahabhairavahavyabhuk | 22 || 
hrdayakhye mahakunde jàjvalan sphitatam vrajet | 


The fire? of the mighty Bhairava, blazing intensely in the great 
sacrificial hearth called the Heart, aroused by (rubbing together) the fire 
sticks of that meditation, swells. (22cd-23ab) 


‘That meditation’, namely, the aforementioned union of Moon, Sun 
and Fire, is ‘the fire stick’, by means of which," severing the motion of the 


? Read -vrityonmilanam- for —vrttyonmilanam-. 

?' The breath naturally halts at the end of inhalation and exhalation. Here forced breath 
retention is not meant, otherwise the following phases that take place through the 
movement of the breath could not arise. Even so, as an aid to concentration, the breath is 
gently brought to a halt. The Sun of the exhaled breath unites with the Moon of the 
inhaled breath when the movement of the breath halts in the upper half of the movement 
of the breath. Then the reverse takes place at the end of the descending movement of the 
breath. The yogi should pay attention to these two junctions as taking place within the 
Heart and the End of the Twelve above the head. Thus, he comes to experience their 
connection through an upward expansion of consciousness that marks the ascent of the 
Fire of the upward moving breath (udàna) in the emptiness between them, as the power 
of the vital breath. The movement of the breath coincides with the activity of the mind 
that generates thought constructs. Conversely, spension marks the stilling of that 
activity, and its replacement by the unfolding expansion of the dynamism of 
consciousness itself, free of thought constructs. 

? There are many names for fire. The one here is ‘havyabhuk’, which literally means 
‘he who consumes the fire offerings.’ In this inner fire sacrifice the offering is 
objectivity, which includes the body, senses, and mind. Thus one ŚSū (2/8) declares: 
‘the body is the oblation’, and another (ibid. 1/14) that ‘the perceptible is (His) body.” 

® Read tayà for tasyah. 
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exhaled and inhaled breath in the proper manner (samyak), free of thought 
constructs, the arousal, which is entry into the Central Abode, (takes place), due 
to which the fire of the Great Bhairava, burning intensely in the sacrificial 
hearth of the Heart, by the removal of limitation, ‘extends (extensively). The 
meaning is that one's own true nature (svatman) is made directly apparent 
(saksatkara) as the full (and supreme) subject.“ That is said (in the following 
verse in the Vijrianabhairava): 


"The energy in the form of the vital breath should neither exit nor enter 
when the centre unfolds, by the (one-pointed) state free of thought. (There,) by 
that (same power), Bhairava's nature (is made manifest).'^* 


Surely (one may ask), how can that be so, by just (doing) this? With this 
doubt in mind, he says: 


quem wena: THT: d 23 0 
Taare SUIS WT gd 


tasya Saktimatah sphitasakter bhairavatejasah V 23 lI 
matrmanaprameyakhyam dhamabhedena bhavayet | 


He should contemplate the (three) abodes of subject, means and 
object of knowledge of that possessor of power, at one (with each other and 
the Lord, the supreme subject), His abounding energy, Bhairava's fiery 
effulgence (tejas). (23cd-24ab) 


Thus *he should contemplate' the three abodes, that is, the limited 
subject (means and object of knowledge), of ‘that’ Supreme Light which is 
Bhairava, Who is endowed with (complete and perfect) freedom, ‘at one (with 


^ The fire of Bhairava consciousness is started by rubbing together the two fire sticks of 
inhalation and exhalation. Once it is burning intensely in the Heart, that is, the pulsing 
vital core of consciousness, the yogi must continue to practice more intensely, He 
breathes with greater force, and spontaneously retains the breath for longer periods of 
time, thus impelling it to enter the central channel of suşumnā in between them. This 
arouses the Fire further, inflaming it intensely. Thus, the limitations on the fire of 
individual conditioned subjectivity are removed, by the development of the condition 
free of thought constructs, of the supreme subjectivity that thus blazes "intensely 
inflamed’. 

* VBH 26. Swami Lakshmanjoo explains: ‘When you establish one-pointedness in the 
central vein — (madhye means in susumná) — when you maintain one-pointedness in that 
central vein nirvikalpatya [free of thought constructs], then what happens? The energy 
of breath neither goes out nor comes in because [that is when the Centre has expanded 
and] the central vein is already held in one-pointedness. It is already illuminated and by 
this process, one becomes one with Bhairava. This is Sambhavopaya, this is not 
Saktopaya because there is only nirvikalpabhava [the state free of thought constructs], 
no recitation of Mantra and no objectivity in that consciousness. It is spontaneous, 
centred awareness.’ (personal communication) One may add that, as the practice 
involves initially exercising the breathing, it begins in the Individual Means. 
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each other and the Lord, the supreme subject)’, as being essentially of that 
nature, so that by obscuring (tiraskara) the limitation (of individual subjectivity 
and perception) in this way, oneness with the supreme subject may dawn.“ 

Surely (one may ask, previously you) said that (this) meditation, 
namely, the dynamic union of the Moon, Sun and Fire, is the means (nimitta) to 
attain supreme subjectivity. So how is it that now (the means) is said to be the 
contemplation (bhüvana) of the limited subject (object and means of 
knowledge) as one with that (the supreme subject)? With this doubt in mind, he 
Says: 


aera us furi TAT ovi 
vahnyarkasomasaktinam tad eva tritayam bhavet | 24 ll 


That itself is the triad of the powers of Fire, Sun and Moon. (24cd) 


* The three abodes, that is, subject, object and means of knowledge, are the dimensions 
in which the supreme Light of consciousness shines. However, it seems better to 
understand them to be abodes of Bha radiant power. Bhairava, as the supreme 
perceiver and Light of consciousnes: in Himself none of these three. Rather they are 
manifestations of His radiant power. The polarity of Bhairava and His power allows 
that, even in their oneness, Bhairava, the possessor of power, remains one and 
unchanging, even as in the domain of His power everything in these three abodes is 
made manifest. Thus, the saying Jayaratha himself quotes in several places, namely: *the 
energies are the entire universe, and the possessor of power is the Great Lord.’ 
Contemplating the one consciousness (‘the possessor of power’) as the encompassing 
source of the triadic manifestation of his power as the perceiver, the object perceived 
and the perception of it, attention shifts away from the individual limited perceiver, who 
is the first member of this triad, to consciousness as the supreme perceiver, who is the 
Light of all three. This is not passive detachment. It takes place with great force and is 
experienced as a burning consuming fire. The subject consumes the object and its 
perception into his own subjectivity. Burning them up, it is fed by them like fire by its 
fuel. But this is a sacred fire, and its fuel is an offering made with the intense devotion 
of the awareness of the divine reality of consciousness. Then, as the individual 
subjectivity digests its offering, it grows in intensity and extent, expanding out to 
become the Fire of Bhairava Himself. 

Right from Vedic times, Rudra, Bhairava's precursor, was identified with 
Agni, the sacred fire (rudro vai agnih); an identification which carries over into the 
Tantras, Tantric ritual and symbolism. One could cite many examples. One is a living 
tradition in the medieval Newar town of Bhaktapur in the Kathmandu Valley. There in 
Tamarhi (Taumadhi) Square in the centre of the town stands the might Nyatapola, the 
highest pagoda temple in the Valley. It houses Siddhilaksmi, the family deity 
(kuladevata) of the Malla kings. She is a form of Kali who is closely related to 
Kalasarnkarsani, the supreme goddess of the Kashmiri Krama system. To the side, 
below it, is Bhairava's temple. Worship in both of them takes place in secret. Brahmin 
Rajopadhyayas officiate in the goddess's temple, and lower caste Karmàcaryas in 
Bhairava's temple. There they gather once a year to perform a fire sacrifice called 
Bhairavagni — Bhairava's Fire. The rite involves the worship of the fire as Svacchanda 
Bhairava, and his consort, the energy of the fire, the goddess Kubjika. See Dyczkowski 
2001a. 
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The meaning is that ‘that’ triad of subject (object and means of 
knowledge, which is intimately) related to the powers of the Fire (Moon and 
Sun), is that very (same Bhairavic) nature. 

Its form is not only the powers of Fire and the rest; it is also Para and 
the other (Trika goddesses). Thus, he says: 


WRT saa Gp Tea d 


para parüparà ceyam aparā ca sadodità | 


It is also the (goddesses) Para (Supreme), Parapara (Middling) and 
Aparà (Lower), who are perpetually active (sadodita) (in every phase of the 
cycle of manifestation)" (25ab) 


They are ‘perpetually active’ in the three states called creation, 
persistence and withdrawal, in relation to each one of them." Thus, he says: 


yaaa sedem d 24 


srstisamsthitisamhdarais tasam pratyekatas tridhà || 25 || 


Each one (of these three) is threefold, according to whether it is in a 
state of creation, persistence or withdrawal. (25cd) 


Surely (one may ask), if they are perpetually active, that activity 
(udaya) should also take place within the (Fourth) Inexplicable state. So how is 
it that each one is said to be (just) threefold, as creation etc.? With this doubt in 
mind, he says: 


"gs amaA SRRA, d 


caturtham cünavacchinnar rüpam àsám akalpitam | 


Moreover, they have a fourth nature, which is unlimited and 
uncreated. (26ab) 


(Their fourth nature is) *unlimited', that is, devoid of the limitations of 
creation etc., and so is *uncreated', that is, ultimately real (rartvika). This is the 
meaning. 

He brings (all) this together. 


? Here, as elsewhere, Abhinava is integrating the triad of Trika goddesses in the Krama 
quaternity of creation, persistence, and withdrawal, encompassed in the Fourth state. 
The experience of Anuttaracakra — the Twelve Kalis — is thus the acme of both Trika 
and Krama. 

^5 Para corresponds to the subject and the state of oneness (abheda), Apara the object, 
which is multiple and dual (bheda), and Parapara to the means of knowledge, which 
relates the two in a state of unity-in-difference (bhedabheda). 
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Ud gem Tr Rem: giaa ÈT: p 26 1 
Chae TETHA SOIL | 


evar dvàdasa tà devyah süryabimbavad asthitah \\ 26 II 
ekaikam Gsam vahnyarkasomatacchantibhüsanam | 


In this way, these goddesses are twelve, like the orb (bimba) of the 
sun (one in each of the twelve celestial mansions). Each one is the 
manifestation of Fire, Sun, Moon,” and their extinction. (26cd-27ab) 


"These' (goddesses) are Parà and the rest. In order to make (the 
teachings take root) in the (disciple’s) heart, he again (repeats) here that ‘each 
one' (is a manifestation of Fire) etc., as the reason (for the goddess's twelvefold 
nature). That has been explained at length in the previous chapter," and so 
(there is no need) to exert oneself again to do so here. 

All this is proved by everybody's experience. There is nothing new (in 
this view) at all. In order to explain that, he says: 


Waa mm gerente weg 
mA mA wafer d 


etad anuttaram® cakram hrdayac caksurüdibhih W 27 W 
vyomabhir nihsaraty evar tattadvisayagocare | 


? There are commonly believed in India to be twelve solar discs (bimba), one for each 
solar month. Cf. above, 4/146cd. 

5 As usual, Abhinava here tacitly equates Fire, Sun and Moon with subject, means and 
object of knowledge. The Upanisads teach that when these lights go out, the Light that 
remains ‘which illumines man’ is that of the Self. 

"Now the Light which shines higher than this heaven, on the backs of all, on 
the backs of everything, in the highest worlds, than which there is no higher — verily that 
is the same as this light which is here within a person. 

There is this seeing of it — (8) when one perceives by touch this heat here in the 
body. There is this hearing of it — when one closes his ears and hears as it were a sound, 
as it were a noise of a fire blazing. One should reverence that Light as something that 
has been seen and heard, one beautiful to see, one heard of in renown, one who knows 
this — yea, one who knows this.’ Chdndogya 3/13/7-8 Hume's translation. 


The sun shines not there, nor the moon and stars. 

These lightnings shine not, much less this earthly fire! 

After Him, as He shines, doth everything shine. 

This whole world is illumined with His Light. Katha Up 5/15, also Mund 
2/2/10 and Svet. 6/14 Hume's translation. 
?' Jayaratha is referring to the exposition of the Twelve Kalis above at 4/148 ff. 
? Read anuttaram for anuttarar. 


30 CHAPTER FIVE 


This, the Wheel of the Absolute (anuttaracakra), flows out in this 
way? from the Heart, by means of the voids of the sense of sight and the 
other (senses), each into the field of their respective object. (27cd-28ab) 


‘This’, the twelvefold nature mentioned previously of the Wheel of the 
Absolute, ‘flows out in this way’ (perpetually). It does not flow out (just) 
sometimes. This is the meaning. (It flows out) ‘from the Heart’, that is, from 
the Self, which is the Supreme Lord Who is present there, by the path of the 
voids of the senses of sight and the rest, in the form of every activity (vrtti) (of 
the senses), as the means (nimitta) by which each object of sense, that is, form 
and the rest, is accepted (by the perceiving consciousness as its own and so 
assimilated into it). This is what is being (implicitly) said (here): the twelve 
functions (vrtti) of the senses, sight and the rest, extend out to perceive (their 
respective) objects (artha), that is, form and the rest.** That is this Wheel of the 
Absolute. 

(This happens) spontaneously, both for one who is (spiritually) awake, 
as it does for one who is not. However, as one who is not awake does not 
recognize it to be such, it is binding, whereas for one who is awake, it is 
liberating. This is the difference. As is said (in the Stanzas on Vibration): 


‘This, Siva’s power of action, residing in the fettered soul, binds it, (but) 
when (its true nature) is understood, and it is set on its own path, (this power) 
bestows the fruits of Yoga (siddhi).’® 


"The same terrible deeds by which men are bound are the means by 
which they are freed from the bondage of transmigration.’ 


? Read nihsaraty evarh for nihsaraty eva here and in the commentary. 
* The voids of the senses are central to the practice of this beautiful meditation, taught 
in the Vijfiánabhairava: 


“Meditating on the five voids (of the sensations) by means of the spheres (of 
senses), variegated in form (like) the feathers of a peacock, (the yogi experiences) entry 
into the most excellent (anuttara) Void within the Heart (of consciousness)" VBH 32 


Swami Lakshmanjoo (2002: 33) explains: ‘when the fivefold organs are 
directed to their own objects, think that the object is perceived by the eye, the ear, the 
nose or the skin — by touch or tongue, and you must know that all these objects are only 
Sünya, void. There is nothing in it. It is only void, all these Objects are void, without 
allowing your consciousness to be affected by these objects. You must concentrate 
simultaneously on these five and realize that it is void and nothing else. You have to 
concentrate forcibly that these objects are nothing. What appears to me is nothing. The 
sensation of what I hear, see, touch, taste and smell is nothing. It is only Siinya. There is 
no cittavrtti [mental activity] or pratyahara, which means to withdraw [from the objects 
of the senses]. It is not withdrawing. It is drawing out. Keep it out and perceive it as 
nothing." 

* SpKa 48. See Dyczkowski 1992a: 128 ff. and 173 ff. etc. 

^ This reference is from the unrecovered Tattvayukti. It is also found in the 
Spandapradipika commentary on the Stanzas of Vibration, as well in the 
Spandasaridoha (p. 23). See Dyczkowski 1992ab: 71, 141-2 and 363. 
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This is not only (happening) here (within the activity of the senses), but 
also in (their) object. Thus, he says: 


TARAA ERANA d 22 d 
arrears wu uam | 


taccakrabhabhis tatrarthe srstisthitilayakramàt \\ 28 || 
somasiiryagnibhasdtma rüpari samavatisthate | 


(Reality in) the form (rüpa) (of consciousness) as the Moon, Sun, 
Fire and Illumination (bhāsã) is well established there in the object, in 
accord with the succession of emission, persistence and withdrawal, by the 
rays of that Wheel. (27cd-29ab) 


‘(Reality in) the form (rüpa) (of consciousness)’, consisting of the 
progressive expansion (sphdra) of the object, means of knowledge and the 
subject, which are the Moon etc., ‘is well’ and properly ‘established’ as 
undivided from one's own essential nature. It manifests externally in a subtly 
contracted state ‘by the rays’, that is, the functi: (vrtti), of each (of the 
senses) of ‘that Wheel’ we are discussing, that coi of the group of twelve 
goddesses of sight etc., ‘there in the object’, that is, there in each object of 
sense, taking as its support the states called creation, persistence and 
withdrawal. This is the meaning. Initially the perceiver emits the object (artha), 
as that which is to be made manifest. After that, it establishes it there in all 
respects, enjoying for some time a state of tranquil withdrawal 
(prasüntanimesa). Then reflecting within himself that ‘I have known this 
object’, (the perceiver) considers (himself) to be satisfied and so withdraws (it 
back into consciousness). Subsequently, by a process of violent digestion 
(hathapakakramena), that is, by the practice (yukti) of consuming everything 
(into consciousness) (alarigrása), assuming a state of plenitude, it makes it one 
with the fire of consciousness. Thus, the object also, like the goddesses of sight 
etc., has a fourfold nature, and so, as all things are of the nature of everything, it 
attains a state of oneness with it. 

Thus, wherever this wheel of the rays of sight etc. happens to fall, one 
should contemplate (vimrser) there on the state of that reality (rüpatà), so that 
the contemplation of one's own nature (svatmadhyána) may be accomplished. 
He says that (as follows). 


wa wee ARAT i 22 II 
mE Tae Teresa UTA | 


evan Sabdadivisaye srotrádivyomavartmanà || 29 || 
cakrenünena patatà tadatmyam paribhavayet | 


Whatever be the object of sense — sound and the rest — onto which 
(consciousness) falls, by means of this cycle (cakra), in this way, along the 
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path of the emptiness of the sense of hearing and the other (senses), should 
be contemplated as one (with it). (29cd-30ab) 


Surely (one may ask,) sound etc. can (only) be perceived by the fixed 
(specific) operation (vrtti) of (its own respective organ of) hearing and the rest, 
so how is it that the entire wheel of the functions of hearing and the rest falls 
there in every single place? So why did he say that? With this doubt in mind, he 
says: 


STET FAI T Aa VACA: I 30 [d 
am adres queurdsihmRÉLTS | 


anena kramayogena yatra yatra pataty adah 30 Il 
cakram sarvütmakam tat tat sarvabhaumamahisavat | 


Wherever (this) Wheel falls, by (its) association with this process 
(whatever be the sense organ through which it operates), each one (senses 
organ) is all things (and so all the other functions of consciousness follow 
along with it) like a great emperor, the lord of all the earth (who is followed 
into battle by his vassal lords). (30cd-31ab) 


According to the rule that: ‘sounds (one hears, like all other sensory 
perceptions, are formed (vrtta) along with the (entire) aggregate (of the sensory 
apparatus) and are present in (all its) parts’ ‘wherever’, that is, in (whichever) 
object of sense, such as sound, any one of the parts of the Wheel, that is, the 
sense of hearing (or any of the other senses) ‘falls, by (its) association with 
this’ aforementioned ‘process’ of creation etc., ‘each one’ is this (entire) Wheel 
and does so because everything is of the nature of all things, and so by inwardly 
implicating (agürma) all the functions (of the senses and consciousness), it 
enjoys its own respective object. This is the meaning. The example here is ‘like 
a great emperor, the lord of all the earth’. Just as a king who is lord of all the 
earth, wherever he attacks another country, his vassal lords (rajantara), in order 
to aid him, will certainly also follow and attack it. In the same way, wherever 
just one function of consciousness (cidvrtti) extends out to an object, the other 
functions will follow after it just there. As is said: 


"Wherever even just one function of consciousness extends out (towards 
an object), all these (senses, the) deities of the subtle body (puryastaka), rush 
there in an instant." 


Surely (one may ask), what is the point of the teaching that every 
(single) thing is of the nature of all things in this way? With this question in 
mind, he says: 


ze aaao vnm g 320 
deer faris | 
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ittham visvadhvapatalam ayatnenaiva liyate | 31 I 
bhairaviyamahacakre samvittiparivarite | 


In this way, the entire group of the paths (of cosmic manifestation) 
dissolves away effortlessly into the great Wheel of Bhairava, surrounded by 
(the goddesses) of consciousness." (31cd-32ab) 


Contemplated ‘in this way’, in the manner explained, ‘the entire 
group’ of the six kinds of paths (of cosmic manifestation)" ‘effortlessly 
dissolves away' into the supreme subject, that is, Bhairava, the Lord of the 
Wheel, Who is attended all around by the wheel of the goddesses of 
consciousness, namely, the sense of sight and the rest? The meaning is that it 
becomes of that same essential nature.” There are endless numbers of 
phenomena, and so one at a time, it would not be possible for them to merge 
into consciousness, even in thousands of aeons. Thus, as every (single) thing is 
of the nature of all things, when just one thing dissolves away into 
consciousness, the entire universe instantly (akramena) and easily (sukhopáya)" 
merges (into it). This is the meaning of the word ‘effortlessly’. 

Surely, (one may ask, that) even so, what of that? With this doubt in 
mind, he says: 


aa: Geer fasremnfü fend 33 d 
Ison wees assed | 


tatah samskaramatrena visvasyapi pariksaye | 32 || 


57 The Great Wheel of Bhairava has twelve spokes (1/109cd-111ab (110-111) and is 
tacitly but surely identified with the Wheel of the Twelve Kalis, who are represented as 
surrounding Bhairava. The Wheel of Bhairava is thus that of the twelve Kalis, which 
Abhinava here calls the Wheel of Anuttara. 

* See below, note 8,2. 

* Abhinava is saying that everything dissolves into the Wheel of the Goddesses, that is, 
the Twelve Kalis, who at the individual (@nava) level operate as and through the twelve 
senses. However, Jayaratha understands him to mean that it dissolves into Bhairava. 

© When something dissolves into something else it becomes one with it. 

°! Read sukhopáyena for sukhopdyam. 

© The ‘Blissful Means’— sukhopdya to which Jayaratha refers here is No Means 
(anupaya), which is sometimes referred to in this way, especially in relation to its 
realisation through the operation of the senses. All the means to realisation ultimately 
culminate in No Means. Effort is an essential part of practice. But this effort is not itself 
the means by which the goal is attained. One must exert oneself to remove the obstacles 
to the unfolding of higher spiritual consciousness. Ultimately however, it is Siva's grace 
alone that does everything. At its most intense, everything merges into the supreme 
Light of Siva consciousness instantly (akramena) and effortlessly by the Blissful Means, 
which is free of all processes (akrama) and stages of development. Thus, although 
practice of the Individual Means begins with the psychophysical body, it ultimately 
culminates, as do all the means to realisation, in No Means. Concerning sukhopaya and 
Ksemaraja’s use of the term see above, note 4,937; cf. also below, note 8,29 ad 8/10, 
and note 10,263. 
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svütmocchalattayà bhramyac cakram saficintayen mahat | 


Then, even when the universe has been completely destroyed, and 
(all that remains is) just (its) latent trace, meditate upon this great whirling 
Wheel as the outpouring (ucchalattà) of one's own Self. (32cd-33ab) 


‘Then’, after that, ‘even when the universe’ that exists as ‘just (its) 
latent trace’ ‘has been destroyed’ all around (completely) in its external form, 
because (the outer) reality (vastu) that is separate (from consciousness) has been 
consumed (into it), by properly (and completely) embracing all things (into the 
unity of consciousness), ‘meditate upon this Wheel’, consisting of the sensory 
consciousness of the sense of sight etc., which is ‘great’, as ‘the outpouring of 
one's own Self’, that ‘whirling’ unfolds (everywhere) all around. This is the 
meaning. 

Surely (one may ask,) there is no disagreement that even when outer 
things are present, the Wheel of Consciousness (sariviccakra), which consists 
of the sensory functions of the sense of sight etc., can arise (udiyat). But if that 
(outer reality) has come to an end, how can that Wheel also pour out within 
itself? So how is it that he has said that? With this doubt in mind, he says: 


TRTUTETEÉERO T] THAT d 33 0 
TETUR Wd: WT dd: NUM gd 


tatas taddahyavilayat tatsamskāraparikşayāt M 33 \\ 
prasámyad bhàüvayec cakram tatah Santam tatah Samam | 


Then contemplate the Wheel as coming to rest by consuming (into 
its fiery effulgence) its (cosmic) fuel, and then as tranquil (santa) by virtue 
of the destruction of its latent traces, and (finally) as the tranquillity (Sama) 
(of pure consciousness alone). (33cd-34ab) 


‘Then’, after what has just been described (has taken place), by the 
destruction of external phenomena (which are its) ‘fuel’, one should meditate on 
that Wheel in the state in which it is ‘coming to rest’. ‘Then’, after that, ‘as 
tranquil (Santa) by virtue of the destruction of its latent traces’, until in the 
end, by the complete coming to rest of that Wheel, one should contemplate on 
‘the tranquillity’ which is pure consciousness alone. This is the meaning. 

(Finally) he summarizes (and concludes) this (teaching). 


sri aman fad ah factu i 3x i 
aaa aa: wfafzcimds wmm | 


anena dhyánayogena visvari cakre viliyate | 34 ll 
tat sarnvidi tatah sarhvid vilinárthaiva bhasate | 
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Thus, by the yoga of this visualization (dhyanayoga) the universe 
dissolves into the Wheel, and that into consciousness; then consciousness 
shines with (all) phenomena dissolved away.* (34cd-35ab) 


Surely (one may ask,) if consciousness alone shines in this way as void 
of all things, then the universe of subjects and objects would manifest (for just 
an) instant, like a flash of lightning. Thus, would not the merger (of the universe 
of manifestations into consciousness) arise permanently?” With this doubt in 
mind, he says: 


faena wd ya: ufedferwewü s 34 1 


citsvabhavyat tato bhüyah srstir yac cinmahesvart || 35 ll 


(However,) the nature of consciousness is such that creation again 
takes place, for such is the Goddess of Consciousness (cinmahesvari). 
(35cd) 


Surely (one may ask), what is this nature of consciousness, which is 
such (as has been described), by virtue of which it again brings about (the cycle 
of) creation and the rest? With this question in mind, he says that ‘such is the 
Goddess of Consciousness'. 

Surely (one may ask), what is the purpose of contemplating the universe 
thinking that it is merging (into consciousness) and arising (from it)? With this 
question in mind, he says: 


wd wf fad xendfafe faery | 
fagsia act ya: MAAT TAT O35 d 


evar pratiksanam visvam svasamvidi vilapayan | 
visrjams ca tato bhüyah Sasvad bhairavatam vrajet | 36 ll 


Dissolving the universe in this way every moment into his own 
consciousness and then emitting it again, he is perpetually identified with 
Bhairava.” (36) 


'* Abhinava's wording here suggests that there are two forms of consciousness. There is 
one in which all things appear within it, like images in a mirror. The other is one in 
which they have all dissolved away. 

“ The Sanskrit reads: iti sadaiva pralayodayah syát, which may also be translated: ‘thus 
would not merger and emergence be (going on) constantly?" 

^5 The Goddess of Consciousness is Kalasarikarsini. See below, 15/262cd-268ab. 

^* This verse is quoted below in TÀv ad 11/41cd-42ab. There the first quarter of this 
verse reads pratiksanam visvam idam — ‘(dissolving) this universe every moment’, 
instead of evar pratiksanam vi$varn — ‘(dissolving) the universe in this way every 
moment’. The practice here again is the exercise of reflective awareness at each instant 
that every single thing arises from consciousness, rests in it and is dissolved away into it 
at each moment. This is essentially Sambhavopaya practice, as it involves the pure 
reflective awareness of one's essential nature as that consciousness, that is, as ‘I’ 
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The yogi should not only meditate on this Wheel alone, but also on the 
other Wheels. Thus, he says: 


Vd fT Sfr IJARA, | 
Tamed uum uf fam 30 1 
aqafterat a WEWRHEIÉ at | 
THEA pcm Ae: sé 


evar trisülàt prabhrti catuspaficarakakramàt | 
pafica$adaraparyantam cakram yogi vibhavayet || 37 || 
catussastiataram và sahasraram athāpi và | 
asamkhyárasahasram và cakram dhyayed ananyadhih || 38 ll 


In the same way, the yogi should generate (and contemplate) 
(vibhavayet) the Wheel starting from the Trident to that of four and five 
spokes, in due order, up to the one of fifty spokes, or he should, 
undistracted, contemplate the Wheel of sixty-four or a hundred spokes, or 
again that of a thousand or of countless thousands.” (37-38) 


This was explained previously, and so there is no (need) to exert oneself 
again here (explaining this matter). 

Surely (one may ask), why (does that wheel have) countless spokes? 
With this doubt in mind, he says: 


(ahar). Free of thought constructs, it is an experience as powerful and immediate as it 
is; for those who are not advanced yogis, it is fleeting, because it is quickly obscured by 
thought constructs. In this case, the practice begins with the Individual Means, as it 
starts with concentration on the breathing. Observing how the inhaled and exhaled 
breath along with the central one, in the stillness between them, gather together in the 
Heart of the fullness of consciousness, practice then flows into the Empowered Means 
by observing the inner mental activity and outer perception consonant with the rhythm 
of the breath. Thus, exercising the awareness that they are immersed in consciousness, 
the practice culminates in the Divine Means. Practice (abhydsa) is the repeated exertion 
to pay attention to this cycle (‘Wheel’) until all latent traces of desires and past Karma 
have dissolved away. Then it becomes the effortless and spontaneous realisation, free of 
all means to realisation, which is the liberated state of supreme Bhairava consciousness 
that is Anuttara, that contains all things and yet is nothing definable in any way. 

®© asamkhyasahasrararh would be better grammar than asarikhyárasahasrari, but does 
not fit the metre. 

® The Wheel of the Trident is the basic Trika Mandala that Abhinava has occasion to 
refer to and describe on numerous occasions throughout the Tantráloka. As the basic 
mandala, all the others are thought to be derived from it and so start from it. Abhinava 
refers to this progression through configurations of divine forms (cakra) that are 
progressively more populated, as taught in the Trisirobhairava in several places 
throughout the Tantraloka. See above 1/109cd-115ab, 3/254cd-257ab and commentary. 
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Gears wedr aedreerfefae: | 
eres afin fasravidfsrg: | 39 1 


samvinnáthasya mahato devasyollàsisarnvidah | 
naivasti kacit kalanà visvasakter mahesituh | 39 || 


There is no measure (kalana)^ of the (exuberant) outpouring 
consciousness of the Great Lord, the Lord of Consciousness, endowed with 
all the powers of the universe.” (39) 


Well then, what is the authority here (for this view)? With this question 
in mind, he says: 


WAA ST pee wmm] ÈR: | 
zfr mem F AAPA ETAT i Yo d 


Saktayo ‘sya jagat krtsnam Saktimams tu mahesvarah | 
iti mangalasastre tu $ri$rikantho nyarüpayat | 40 Il 


Indeed, the venerable Srikantha has declared in the Margalasastra 
that: *His powers are the entire universe, while the Great Lord is the 
possessor of power." (40) 


'? See above, 3/252 and commentary, for the various meanings of the root kal, from 
which the word kaland is derived. The manner in which the phases of manifestation of 
consciousness progressively emerge out of its original and fundamental oneness to 
manifest as each and everything in each moment is likened to counting. It is like 
counting because it is as if the phases of emanation follow on from another in the 
timeless present, just as numbers come one after another. It is also like counting because 
each of the manifest forms that appear in the immediacy of the Present is one, then 
another, then a third, then a fourth and so on, each as distinct and unique a a number, 
while at the same time belonging to sets in a perennial oneness of the infinite number of 
numbers. Thus *enumeration' aptly characterizes both the process of manifestation and 
the differentiation of its contents. Abhinava understands the numerous ‘wheels’ — cakras 
— described in the Tantras to be symbolic representations of phases or 
process of ‘enumeration’. The greatest of these ‘wheels’ 
said to have innumerable spokes because in itself it cannot be subject to enumeration. 

? Cf. above 5/10cd-11ab for the microcosmic counterpart. 

™ Abhinava's conclusion of this visualization matches his introduction to the practice of 
the Individual Means (especially verse 5/10cd-11ab). There we are told that the power 
of consciousness lies concealed within the psychophysical organism where, thereby 
contracted, it resides as the individual soul. Even so, it retains its supreme form which 
operates, when established in pure consciousness, as the outpouring of the sensory and 
other activities of the psychophysical organism. By removing the veil of insentience 
that, in form of countless thought constructs, obscures consciousness, the liberating 
recognition dawns that all sensory activity is the outpouring of the freedom of 
consciousness to perceive finitude within the expanse of its unsullied, unconditioned 
nature. The way to achieve this is to first inflame individual consciousness, energizing it 
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As is said there: 

“Power and the possessor of power are said to be two categories. His 
powers are the entire universe, while the Great Lord is the possessor of 
power.’” 

Nor have we been talking about something that is (just our) own 
(personal) insight (svopajfia). Thus, he says: 


saad eT VHRÉCUTESUY |d 
aera À gees starry: bove i 


ity etat prathamopàyarüpam dhyanam nyarüpayat | 
Srisambhunátho me tustas tasmai $risumatiprabhuh W 41 | 


The venerable Sambhunatha, satisfied with me, described this 
visualization (to me), which is the first means to realisation," (imparted) to 
him by (his teacher and) lord, the venerable Lord Sumati. (41) 


The same (attainment) is taught elsewhere also: 


appa ferent array sara 
saree rema mu AAT ve od 


anayaiva disanyáni dhyānāny api samásrayet | 
anuttaropayadhuram yàny àyànti kramam vind | 42 || 


With this same perspective (dis), one should also take recourse to 
the other meditations which instantaneously reach the level of the (direct) 
means to realise the Absolute (anuttaropaya).” (42) 


by focusing on the rhythm of the breath moving in and out of the Heart. Then focusing 
on the outpouring of that power of consciousness from the Heart in the form of sensory 
perception, blazing with awareness, into the expanse of objectivity to thereby consume 
it into consciousness as is fuel by fire. 

” See above, note to TÀv ad 1/11 1cd-112ab (112). 

73 The expression ‘prathamopaya’ — ‘the first means to realization’ must be understood 
in the context of this exposition of Anavopaya. It appears that Abhinava intentionally 
intends a double meaning. Thus ‘the first means’ may simply be the first of the series of 
means in Anavopaya, which is indeed dhyana. However, a second more subtle meaning, 
which is to be understood by the play on words, is Sambhavopaya, leading to Anupaya. 
It is the very first and foremost means, to which all others lead, directly or indirectly. It 
is essentially the instantaneous realisation Abhinava promotes at every turn as the acme 
of Trika praxis. As he tells us in the next verse, this is what he promotes here also in the 
domain of Anavopaya. 

Sambhunatha (aka Mahegvaranatha) is again credited with teaching Abhinava 
another meditative practice drawn from the Trisirobhairava below in 5/(97) (96cd- 
97ab), by means of which the yogi gains entry into the supreme plane of Mantra — also 
called paratattva. 
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‘The other (meditations)’ are those of each of the other Wheels, taught 
in other scriptures. 

Having described in this way the nature of meditation (and visualization 
by means of the intellect), he (now) begins to discuss, as enunciated 
(previously), the utterance through the principle of the vital breath 
(pranatattvasamuccara). 


The Utterance through the Principle of the Vital Breath 
(pranatattvasamuccara) 


The Six Blisses 


spp wr A aft: save fret | 


TSAI ASTERA d v3 od 


atha pranasya yà vrttih prāņanādyā nirüpità | 
tadupayataya brümo ‘nuttarapravikasanam M 43 ll 


"Now we will explain how the activity (vriti) of the vital breath 
(prana), described as that of the vitality (pramaná)^ and the other 
(macrocosmic counterparts of the breaths of the microcosmic body), can be 


^ All the practices Abhinava teaches in this chapter, although it deals with the 
Individual Means (ünavopáya), lead to Anupáya — No Means, which he calls here 
Anuttaropdya — the means to attaining Anuttara, the Absolute. In other words, although 
progress takes place gradually and in stages and the practice is centred initially on one 
or other aspect of the psychophysical organism, it ultimately attains fruition in an 
instant, by the most intense form of the descent of the power of grace (tivrasaktipáta). 
Thus, each practice in this section concludes with a statement that in some way Anuttara 
is achieved through it. The experience of the deployment of the energies takes place in 
the Sámbhava state free of though constructs. From that to Anupdya, which is the 
highest form of Sambhavopáya, is a short step. 

75 Above in 5/18cd, Abhinava has defined this kind of ‘utterance’ as related to the 
vitality of the vital breath. As its universal form, it is the supreme kind of ‘utterance’. 
Here he appears to be distinguishing it from that of mantra and its upwards ascent 
through the levels of Sound, which is an inferior (apara) form. Silburn (1997: pp. 117- 
120) has described this practice in detail. Swami Lakshmanjoo has described the 
experience of the Blisses in the Secret Supreme. See below, note 5,105. 

Each one of the five forms of the vital breath in the body is merged into its 
corresponding universal form that vitalizes Siva's cosmic body. So, for example, the 
individual exhaled breath — prāņa — becomes the universal pranand, which is the vitality 
of the cosmic body. The expansion of the breath from individual to universal 
corresponds to that aspect of consciousness. Each one is experienced as a form of bliss. 
The sixth is complete expansion (pūrņavikāsa), which is experienced as the Cosmic 
Bliss (jagadananda) of the universal activity (samanyaspanda) of consciousness in the 
fully liberated state. This is the dynamic aspect of Anuttara, the pure reflective 
awareness of its own unconditioned nature as the Pure Light (prakasamátra), which is 
Anupáàya consciousness. 

7% Above, 5/18cd. 
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applied as a means to the unfolding (realization of) the Absolute 
(Anuttara)." (43) 


He says that: 


frome saat de qu fend 
yeasts fau g vu 
mià AÀ oq we fum | 
TTA TOTS T: | ov d 
meae AAT: 0 


7 In the following passage translated from the Málinivijayavarttika, which Abhinava 
wrote before the Tantrāloka, the Blisses (see note 5,77) are associated with the five 
faces of Sadasiva. This pentad is the source of the five streams of the Saivügamas, that 
culminate in the three streams of scriptures Trika embraces. The five are thus reduced to 
three, namely, the upper face of I&àna, that utters the Siddhantagamas, and Aghora on 
the right, who utters the Bhairava Tantras, that digest into themselves those of Tatpurusa 
(in the east) and Sadyojata (in the west) combined. These two, along with Tantras of the 
Left (vamatantra) uttered by Vamadeva, who is the left face, constitute the Trika triad 
(see Dyczkowski 1986: 173-174 n. 87). This is a major theme of the MVV, with which 
Abhinava deals extensively in a long section of the first part (khanda), translated and 
analysed in detail by Hanneder (1998). The following verses are drawn from the second 
part. 


“One who has attained the Path of the Heart by means of the impulse of the 
vital breath located at the extremity of the Trident, and is intent on repose within the 
energy of the Moon of consciousness (ciccandrakala) present within it, by abandoning 
that plane, in an instant abandons those states (dasa) (of the Blisses), beginning with the 
Bliss of Stillness (nirünanda), located in the midst of the five gross elements (of the 
body represented by the faces of Sadàsiva). (27-28) 

The one who is intent on (achieving) perfect (samyag) repose should abandon 
the previous (state) and traverse into the subsequent one. Thus, the plane consisting of 
1) Innate Bliss (nijananda) is present (and in consonance with) the tranquil state 
(Santapada). 2) The Bliss of Stillness (niránanda) and 3) the Supreme Bliss 
(parananda) are associated (with the faces of Sadasiva called) Tatpurusa (purusa) and 
Sadyojata (ajata). (Then,) by the expansion (jrmbhana) of the bliss generated by the 
(many) diverse objects of enjoyment (of the one) undivided (abheda) (reality), a certain 
(inscrutable) consciousness, which is the abiding state of 4) Great Bliss (mahdnanda), 
which moves in the left (face of Vamadeva) (vamacara), arises. (31ab) 

(The state of) Great Bliss arises repeatedly, becoming as it does so, 5) the Bliss 
of Consciousness (ciddnanda). Within this (group of five) is Trika, which is the triad 
that has encompassed in itself all the (scriptures) present (in the currents) of the right, 
left and above (all) existing states (bhava) associated with the five levels (dasa) of bliss. 
These, beginning with Innate (Bliss), are entirely (sarvatmand), whether undivided, 
divided, or (both) divided and undivided, (contained) within Trika, which is the 
gathering together (sarigrahana) (into its unity) of (both) duality and nonduality, and 
arise (thus) endowed with the unrestrained (and impetuous) (samuddàma) state (dasa) 
of Cosmic Bliss (jagadananda). (31cd-34) MVV 2/27-34. 

Abhinava continues with a second account of the Blisses. See following note. 


TANTRALOKA 4l 


TAA AAT: I Se oa 
MAATA ERA AT | 
aAA MANTRAER: dw di 
sat AA erred ATAT d 


nijànande pramatramSamatre hrdi pura sthitah | 
Siinyatamatravisranter niranandam vibhavayet | 44 ll 
pranodaye prameye tu parüánandam vibhavayet | 
tatrünantaprameyàrisapüranapánanirvrtah W 45 |l 
parünandagatas tisthed apánasasisobhitah | 

tato ‘nantasphuranmeyasanghattaikantanirvrtah W 46 Il 
samünabhümim àgatya brahmünandamayo bhavet | 
tato ‘pi manameyaughakalandagrasatatparah V 47 W 
udünavahnau visranto mahanandam vibhavayet | 


"(The yogi) is initially established in the Heart, that is, the pure 
subjective aspect alone (pramdatramsa), which is the Innate Bliss 
(Nijananda) of repose, in the pure emptiness (śñnyatāmātra) (of deep sleep). 


7 TĀ 5/44-52ab is a modified version of MVV 2/35-42ab. The two accounts, the first in 
the Malinivarttika and later that of the Tantraloka, are closely related in their wording, 
although there are differences in their presentation. Significant variants are noted in the 
footnotes below. Three developments have taken place since Abhinava's initial 
formulation of the Blisses in the MVV. One is that in the TÀ they are associated with 
the five forms of the vital breaths. Indeed, they have become so central that Abhinava 
calls the process the Utterance of the Principle of the Vital Breath. Another is the 
addition of Brahmananda inserted between Parananda and Mahananda. The third is that 
the first Bliss, Nijánanda, is taken to be an initial basic state. It is the ‘innate bliss’ 
already inherent in the fettered, individual soul, that he experiences in deep sleep, in 
what is called ‘the tranquil state’. Thus, in the Tantráloka, it is not reckoned to be a 
separate level of bliss. It may remain simply the blissful repose of deep sleep or develop 
into higher states of consciousness. In this way, the basic pentadic configuration of the 
five forms of the vital breath is maintained, with the sixth as the Cosmic Bliss of 
Anuttara beyond the five, and thereby, as usual, encompassing them. 

The bold face in the following translation of the corresponding passage in the 
second chapter of the MVV are of the words in common or analogues of the version 
here. 


*1) Innate Bliss (nijananda) is the condition associated with being established 
in just the subjective aspect alone of repose in the pure emptiness (of deep sleep), of 
which the abiding state (sthiti) is 2) the Bliss of Stillness (nirananda). 3) (Then) the 
Bliss of the Other (pardnanda) arises, which is repose on the plane of the object of 
knowledge. (It arises) in all respects within the object of knowledge, which is full of the 
endless (number of) objects that have fused together. (35-36) 

4) (Then) the state which is Great Bliss (mahdnanda) (arises) from the means 
of knowledge that is associated with act of relishing (objectivity) (carvanà). (This Bliss) 
is skilled in devouring (and assimilating into consciousness) all the differentiated 
manifestation (kalanà) of the flux of the means and object of knowledge. (37) 
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(1) When the exhaled (upward moving) breath (prana) emerges, he 
should contemplate (vibhavayet)^ the Bliss of Stillness (Nirananda) (44) and 

(2) when the object of knowledge (arises in the form of apana, the 
inhaled downward moving breath), he should contemplate the Bliss of the 
Other (Parananda).” (The yogi rests) satisfied there by drinking the 
plenitude (pirana)™ of the infinite aspects of objectivity (prameyarnsa), and 
having attained (gata) the Bliss of the Other (Parananda), he should abide 
(there), adorned with the Moon of the downward moving breath (apana). 
(45-46ab) 

(3) Then, content and alone,” (unwavering) because the countless, 
radiantly manifest objects have fused (together), having attained the plane 
of the Equal Breath (samána) he becomes the Bliss of Brahman 
(Brahmananda). (46cd-47ab) 

(4) Then, intent on devouring (and assimilating into his 
consciousness) the differentiated manifestation (kaland) of the flux of the 
means and object of knowledge, (the yogi), resting in the fire of the Rising 
Breath (udana), should contemplate (and generate)" the Great Bliss 
(Mahananda). (47cd-48ab) 


Nijananda: Innate Bliss — Individual Subjectivity - Wakeful Deep Sleep 

Here (according to this teaching), the yogi ‘initially’, at first, rests ‘in 
pure emptiness', which is one with (subjective) consciousness, and is described 
in (the scriptures as follows): 


5) If he attains a state of rest (there) which is beautifully full (sunirbhara) (of 
consciousness) devoid of limitations, then the Bliss of Consciousness (cidananda) 
(dawns, which, delighting in itself,) is not associated (upabrrihita) with any lifeless 
thing. And nothing insentient exists there (read tatra for yatra) independent of it. 
(38-39ab) 

6) Where there is no limitation (vyavaccheda), that which shines radiantly 
everywhere, its consciousness unobstructed, fed by the Supreme Nectar (of 
freedom), is the abode of Cosmic Bliss (jagadananda) our teacher has taught (us), 
wherein meditation (bha@vand) or the like finds no direct application. (39cd-41ab) 

Repose therein can (also) be achieved through the utterance from the Heart 
(hydayoccara). The perfect rest (experienced) there is said to be the supreme nondual 
(reality).’ (41cd-42ab) (MVV 2/35-42ab). 

? The word vibhàvayet means both ‘he should contemplate’ and ‘he should generate’. 
The yogi generates the Blisses even as he contemplates them. 

© The term Pardnanda may mean ‘supreme bliss’, but here it means ‘Bliss brought 
about by another’. The ‘other’ is the object of knowledge. 

"^ The translation follows Jayaratha’s explanation. However, the expression 
pitrandpananirvrtah can also be translated (and probably better) as: ‘satisfied with 
apana (the downward moving breath), that fills (the infinite aspects of objectivity)’. 
Another, less convincing translation, could be ‘satisfied with drinking the filling (of the 
infinite aspects of objectivity)." 

" I am following Jayaratha's interpretation here, as I must, of the expression 
‘meyasanighattaikantanirvrtah’. However, a small emendation yields perhaps a more 
satisfactory sense. Thus by reading *meyasanghattaikyantanirvrtalr — ‘inwardly content 
because of the oneness of the objects that have fused together’. 

*5 Read vibhavayet for vibhavayat. 
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"That which is not void is called the Void, while the Void is said to be 
Nonbeing. Nonbeing is taught to be that wherein all existing things have ceased 
to exist," 

(Thus, resting in that emptiness,) ‘Innate Bliss’ is established within 
the sphere of the ‘Heart’, which is the abode in which the exhaled breath 
(prána) and the other (forms of the vital breath) arise and come to rest. (It is) 
‘innate’ because it is devoid of (any outer objective) limiting adjuncts, and so is 
(the aspirant’s) own innate nature (svabháva). (In other words, he is 
‘established in the pure subjective aspect (pramütrarisa)' , (which is such) 
with respect to the other objective etc. aspects, and abides (there), making his 
own Self (svatmana) directly apparent (to himself) as independent (of 


everything else). 


“ SvT 4/292cd-293ab. This verse and the nature of Nonbeing and Emptiness is 
discussed in detail in Dyczkowski 2004: 51-64. The same verse is quoted again below in 
comm. on 6/10ab. The next verse says: ‘(It is) pure Being (sattümátra), supremely 
tranquil. That (transcendental) place abides in a certain undefinable manne emaraja 
s that what is meant here by ‘Nonbeing’ is the principle of consciousne: 
(cittattva), and that is not ‘empty’ in the sense of being nothing at all, but is called Void 
because within it all manifest objectivity ceases. In other words, the Void meant here is 
that of deep sleep. It is the ‘emptiness’ of the individual subjectivity devoid of objects. 
In order to form itself and shine as countless particulars, consciousness freely denies i 
infinite, unconditioned nature, which is supremely conscious. To do so it withdraws, as 
it were, from its oneness into an individual subjectivity. Severed from its object, it 
enters initially into a state of deep sleep in which the objective polarity remains 
unmanifest. This the condition of the subject of emptiness (sinyapramütr) (see below, 
comm, 6/10ab). As there is no object of enjoyment, the joy the subject experiences at 
this stage is entirely from its own individual subjectivity, not from anything objective. 
This is what we recall when we wake up from deep sleep and say: ‘I slept well and did 
not dream of anything at all.’ It is common belief that the life-force enters the cavity of 
the heart in deep sleep. For example, according to the Chandogyopanisad, Indra and his 
wife Indrani reside in the right and left eye, respectively. When a person is awake, they 
are separated from each other. But when he goes to sleep, they both descend along a 
channel of vital force into the heart centre and meet. The happiness they feel together is 
asure we get from sleeping. From the perspective of this practice, the initial level 
is purely subjective, and so is thus appropriately called one’s own (nija) Innate 
Bliss and experienced in the Heart, that is, the core of subjectivity. In other words, the 
progression begins with the reflective awareness of the subjectivity in deep sleep. It is a 
state of lucid deep sleep experienced in the Heart, that is, the core of consciousness in 
which the individual soul resides. 

*5 The Heart is often said to be the place where exhalation (prána) arises and from there 
travels upwards. Conversely, inhalation (apdna) travels down into the Heart (see VBH 
24). All the other forms of the vital breath (i.e. udana the Upward Moving, samàna the 
Equal One, vyána the Pervasive One) arise from this vital pulsing core of consciousness 
and return to it. 

% The Blisses are experienced by the progressive expansion of consciousness in 
consonance with the emergence of the forms of the vital breath in the domains of 
objectivity, the cognitive organs (senses and mind) and subjectivity. In both cases the 
individual forms are *brought to rest', that is, merged into their universal counterparts. 
The naked individual subjectivity in deep sleep, devoid of objectivity, although 
naturally a state of blissful rest, and so not strictly speaking a stage of bliss, is counted 
amongst them, as it is where the process of expansion begins for those yogis who can 
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(1) Nirananda: the Bliss of Stillness — Exhalation — the Means of Knowledge 


Next, in accord with the teaching: ‘the initial transformation of 
consciousness is into the vital breath"," ‘the exhaled (upward moving) breath 
(prana)’, which is the means of knowledge, ‘emerges’ from the Heart and (rises 
up to) the End of the Twelve in the process of exhalation (recakakrama), 
because it is to some subtle degree extroverted (bahiraunmukhya).* (Then) ‘he 
should contemplate’ and perceive the particular state (dasa) (called) ‘the Bliss 
of Stillness’, that has issued forth from his own innate bliss, which is considered 
to be that of the (individual) perceiver.” This is the meaning. 


(2) Parünanda: the Bliss of the Other — Inhalation — the Object of 
Knowledge 


Then *when the object of knowledge' which is the inhaled breath 
(apana) (arises), he should contemplate ‘the Bliss’ that arises again (within it), 
brought about by ‘the Other’, that is, by the object of knowledge. Thus, ‘he 


maintain a wakeful awareness of it in the higher fourth state of consciousness turtya) 
beyond those of waking, dreaming and deep sleep. The levels of bliss arise within this 
Fourth state. 

®© See above, note ad 3/138-141 (137cd-141ab). 

* In one modality, for yogis the exhaled breath — prána — rises from the Heart up to the 
End of the Twelve above the head, and the inhaled breath — apána — descends from 
there back to the Heart. For example, the Vijñānabhairava (v 24) teaches: 


"The exhaled breath (prand) (HAM) above and the inhaled (iva) (SAH) below, 
(the goddess) Para who is emission (visarga) is uttering forth (and manifesting in this 
way) within the two places where they originate. (The yogi attains) the state of plenitude 
by filling (them with the power of awareness).’ 


The commentator Sivopadhyaya tells us very clearly that these two places are 
the Heart and the End of the Twelve. The two breaths, emitted from the Heart and the 
End of the Twelve, are aspects of the supreme power of consciousness (pard) as its pure 
emission (visarga). By filling their place of origin with awareness they fill with the 
breath, the yogi experiences the plenitude of consciousness, which is its divine power. 
The commentators and Swami Lakshmanjoo (2002: 21) explain that the practice at the 
individual level essentially consists of carefully listening to the sound of the breath 
which resounds with the Unstruck Sound - HAMSAH (or SO ‘HAM). See above, note 
3,167. 
® Jayaratha is offering a didactic etymology of the term nirdnanda — ‘the Bliss of 
Stillness’— saying that it is anandàt niskrantam ‘emerged from bliss’, that is, from the 
inner innate bliss of the perceiver experienced at the previous level. The expression 
‘nirdnanda’ is not very common in the Tantras, but is, nonetheless well attested. 
Independently of the context of these blisses, it is understood generally as the blissful 
condition of rest within one’s own nature, free of all activity. In other words, the 
privative prefix ‘nir’ ‘without’ is understood to denote ‘without action’ (niskriya). Thus, 
according to these sources, *nirünanda' means niskriyananda, while literally means ‘the 
bliss of inaction’, and so I accordingly translate as the ‘bliss of stillness’. In the Kaula 
Tantras this is one way of referring to the experience of the supreme state. The Kubjika 
Tantras are particularly fond of this term. 
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should abide' 'there' in that state of emergence of objectivity established in the 
Bliss of the Other. Thus (the yogi), resting in his own nature alone, is ‘satisfied 
by drinking’, that is, by the ‘plenitude (pūraņā) brought about by ‘the 
infinite aspects of objectivity (prameyaria) , which are such with respect to 
the subject etc., in a (state) free of (any) need brought about by laying hold (of 
each) specific object. Thus he is *adorned with the Moon of the downward 
moving breath (apàána)', (which is so called) because it nourishes, (attaining 
and) abiding on that plane by the process of inhalation (parakakrama) from the 
End of the Twelve up to the Heart. This is the meaning. 


(3) Brahmünanda: the Bliss of the Brahman - the Equal Breath — Equality 
of Objectivity 


Then again resting for a moment in the Heart by retaining the breath 
(kumbhakavrtti), he is ‘content and alone’, because he does not waver, as ‘the 
countless’ aforestated manifest ‘objects’ in the form of the (colour) blue and 
pleasure etc. ‘have fused’, conjoining with one another (in the encompassing 
unity of consciousness). (Thus, in this state,) equal (sama) because he has made 
his own all objectivity (equally), *he attains the plane of the Equal Breath 
(samana)’, and having experienced (a state of oneness) with the object, because 
it is intensified (brrhhita) (by it), that bliss is the Brahman, and (the yogi) 
becomes of that nature (tanmaya). The meaning is that he should experience a 
plane of bliss which is even more special (visisfa) than the plane of the Bliss of 
the Other." 


(4) Mahünanda: the Great Bliss - the Rising Breath — the Supreme 
Perceiver 


Then after that also (the yogi should contemplate another, still higher 
state of Bliss, which he does as follows). ‘The differentiated manifestations of 
the flux’, which is the stream ‘of the means and object of knowledge’, that is, 
the Sun and Moon, which are exhalation (prana) and inhalation (apana), 
described (in the scripture as being every single breath, in such passages as): ‘O 
fair lady, there are 21,600 (breaths one takes in the course of a day and a 
night).””' The yogi who is ‘intent on devouring (and assimilating them)’, that 
is, uniting them (tadghartana), ‘in the fire of the Rising Breath’, which moves 
upward by the Middle Way, and by the progressive (development of it,) freed of 
the exhaled breath (prana) and other related (forms of) disturbance, ‘resting in 
the Great Bliss’, which is considered to be the most excellent perceiver, 


P The word ‘brahman’ is said to derive from the root brh which means ‘to augment’ or 
‘intensify’. The Bliss of Brahman is thus a Bliss which is more intense and intensifies. 
The Bliss of the Other is the blissful experience of the oneness with consciousness of 
unitary objectivity, that is, single objects. The Bliss of the Brahman is the bliss of 
oneness with the collectivity of all objects, and so is a special, particularly intensified 
form of the Bliss of the Other. 

°l VBH 155ab (154ab). In place of vararohe, both Sivopadhyaya and Anandabhatta read 
‘divaratraw’. 
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different as it is from the Bliss of Stillness and the rest that are on the planes of 
the means of knowledge etc., ‘he should contemplate’ it, that is, reflect on it as 
being the state of rest within his own nature alone (svatmamatra). This is the 
meaning.” 

Well then, what happens to him by virtue of (this) reflective awareness 
(paramarsa)? With this question in mind, he says: 


q fants wmETCgfrSTET HS d wo o 


tatra vi$rüntim abhyetya samyaty asmin mahārcişi | 48 || 


Having attained a state of rest there, he becomes tranquil within 
this great fire. (48cd) 


Having reached ‘a state of rest there’ in the Great Bliss, ‘he becomes 
tranquil within this great fire'; that is, within the fire of the Rising Breath, 
which is the subject.” The meaning is that he becomes one with it. 

Well then, what is the tranquillity there said to be? With this question in 
mind, he says: 


(5) Cidananda: the Bliss of Consciousness - the Pervasive Breath - Pure 
Consciousness 


Fenere | 
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nirupüdhir mahavydptir vyanakhyopadhivarjita | 
tadà khalu cidànando yo jadanupabrmhitah V 49 |l 


(5) (That tranquillity is) the Great Pervasion (mahavyapti),” free of 
limitation, called the Breath of Pervasion (vydna), devoid of limitations. 


2 


^ In other words, each one of the exhaled and inhaled breaths, representing, 
respectively, the means and object of knowledge, are then brought to rest (‘devoured’) 
and enter the Middle Way, which is the upward flaming vital breath (udāna) 
representing the individual subject. In this way all the various disturbances, namely, the 
movements of the breath, come to rest. Then the yogi experiences that Bliss which is the 
higher subject who stands beyond the means of knowledge etc., and so for this reason 
differs from the other lower states of bliss. This is the reflective awareness of resting in 
one's own higher Self which is Mahànanda — the Great Bliss. 

* According to Gnoli, the meaning is that ‘as this great fire becomes tranquil (the Great 
Pervasion arises)’. For this translation to be correct, the Sanskrit would require 
emendation. However, Jayaratha comments on these words just as they appear in the 
printed edition. Even so, Gnoli’s interpretation makes good sense. When the fire which 
represents the individual perceiver burns out, having exhausted its fuel, namely 
objectivity, consciousness is freed from this limitation also, and so expands out fully in 
the state called the Great Pervasion. 


TANTRALOKA 47 


Then indeed, the Bliss of Consciousness (Cidananda) (dawns, which, 
delighting in itself,) is not augmented (or associated) (upabrmhita) with 
(any) insentient thing. (49) 


That tranquillity (Santi) is ‘free of limitation’. It is free of the 
limitations which are the subject, means and object of knowledge, manifesting 
separately from one another (bhedena). Thus, because it pervades the (impure 
principles, within the sphere of Maya ranging from) the Force (of limited 
agency) (kala) down to Earth,” it is ‘the Great Pervasion’. And so, as it 
breathes as that which pervades everywhere, it is ‘called the Breath of 
Pervasion', and abides on the plane of the Breath of Pervasion (vyàna). This is 
the meaning. Although (this Breath and its corresponding state of 
consciousness) is (immanent), consisting of all things in this way, it is said to be 
(transcendent), beyond everything, as ‘devoid of limitations’. Thus ‘then’, on 
that level, bliss is (pure) consciousness itself. Then there is no place for 
anything devoid of consciousness, that is, objectivity (meya) and the rest, thus 
he says that it ‘is not augmented (or associated) (upabrmhita) with any 
lifeless thing’. 

He (now) gives the reason for this: 


Tea ferr: aft fone seat: | 
na hy atra samsthitih kàpi vibhaktà jadarüpinah | 


There is no (independent) state here divided off (from it of) any sort 
which belongs to (anything) that is insentient. 5 (50ab) 


The point (of saying there is no) ‘(independent) state) divided off 
(from it)’ is that the essential being (sadbhdva) of these (manifest phenomena) 
is (realised) as being undivided (from each other and consciousness). As is said 
(in the svara-pratyabhijria): 


‘to the unlimited (subject) things appear full of his own Self, like the 
Self." 


^' Below (5/105-106 (104cd-106ab)) we are told that the Great Pervasion is the 
experience of the universal pulsation of consciousness when the binding identification 
of the Self with the body comes to an end. 

^5 These metaphysical principles include all the things that manifest within the domains 
of the individual subject, its means of knowledge and the object. The object corresponds 
to the first ten principles, which are the gross elements, Earth, Water, Fire, Air and 
Space, and their five corresponding sensations. The sphere of the means of knowledge 
includes the principles (tattva) of the external senses and the inner mental ones. The 
sphere of the individual subject comprises the principles above them up to the Force (of 
limited agency), that emerge from Maya. Beyond them are principles in which they are 
experienced in various aspects and degrees of oneness within consciousness. The 
metaphysical principles (tattva) are described in detail in chapter nine. 
°° If we read with MVV 2/39b jadarüpini for jadarüpinah the meaning 
independent insentient state here of any sort.’ 

?' TP 2/1/7cd. The translation is by Torella (2002: 155). 
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Surely (one may ask,) it is said that the supreme principle, which is the 
perceiver, is unconditioned (anavacchina), because it is devoid of limitations 
(nirupüdhi). So how is it that even though they are not separate (from 
consciousness), phenomena here divide (themselves off from one another and 
the perceiver) (vyavacchedaka)? With this doubt in mind, he says: 


(6) Cosmic Bliss - The Supreme State Free of All Limitations 


"np wif crease red ABET: FECT uo d 
"eee mpm | 

"pr maA DENT WIRD TERT: doi odi 
Tea Sears WÜpefqanp d 


yatra ko ‘pi vyavacchedo nasti yad visvatah sphurat | 50 Il 
yad anührtasamvitti paramamrtabrmhitam | 

yatrasti bhavanadinam na mukhyà kapi sangatih M 51 I 
tad eva jagadanandam asmabhyam Sambhur ücivàn | 


6) Sambhunatha has taught us that where there is no limitation 
(vyavaccheda) at all that which shines radiantly everywhere, its 
consciousness, from which nothing has been subtracted," fed by the 
Supreme Nectar (of freedom), wherein meditation (bhāvanā) or the like 
finds no direct application, is Cosmic Bliss (jagada@nanda)."! (50cd-52ab) 


?* Individual phenomena mutually cut themselves off from one another, as it were. A 
table is a table because it is not anything else. It is separate, distinct and divided off 
from everything else, which is, conversely, divided off from the table. In this 
perspective, the distinct identity of individual entities conditions or delimits the others, 
even as it divides them up, cutting them off from one another. Thus, phenomena are 
‘avacchinna’ (or vyavacchinna) which most literally means ‘divided’ or ‘cut off’, and 
by extension, ‘limited’ or ‘conditioned’, in the sense of ‘specified’, A red jar, for 
example, is different from a green one. Thus, the jar is ‘specified’ or ‘determined’ — 
avacchinna — by its red quality, by virtue of which it is separate and distinct — 
avacchinna — from a green jar, which divides it off (vyavacchedaka), as it were, from it. 
Moreover, the jar is ‘conditioned’ or ‘limited’ by its red quality to being that particular 
jar, not a green one. So there is a ‘division’ — vyavaccheda — between them which 
delimits them, confining them, as it were, to their own specific nature. We are told in the 
next verse that nothing can serve to divide up or be divided off from consciousness in 
this sense, simply because nothing exists apart from consciousness. 

9 For -anáhata- (‘intact’), read —anührta-, with MSs Ch and Jh and MVV 2/40a. As 
consciousness unfolds into manifestation it progressively decreases, as it were. In its 
original condition nothing is subtracted or removed from its perfect plenitude (parnata). 
10 Lines 5/51-52ab = MVV 2/41, no variants. Here Abhinava is implying that the 
highest plane of bliss is Anupaya - No Means. 

10! Swami Lakshmanjoo explains this verse as follows in the KNP p. 19: ‘The meaning 
is that no purpose is served by the practice of meditation (dhyana), concentration 
(dharana) and contemplation (samādhi) in that state, which is the full (and all- 
embracing) I-ness (of supreme consciousness), in which there is no limitation of any 
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‘Where there is no limitation (vyavaccheda) at all’, and so ‘shines 
radiantly everywhere’ as everything. It is impossible for there to be anything 
else separate from that (and independent of it), that it may be made subject to 
‘limitation’ (vyavaccheda). This is the point. Thus its ‘consciousness’ shines 
radiantly as all things (in every way) (sarvatah), and ‘nothing has been 
subtracted’ '” (from its plenitude) by subject, object and the like. And so, it is 
‘fed by the Supreme Nectar’, which is (its innate) freedom, and is full (and 
perfect), that is, it does not depend on anything else. Thus, as (that supreme 
consciousness has) no fixed (determined) form (pratiniyatarüpa) ‘wherein 
contemplation (bhāvanā) or the like finds no direct application’ of any sort, 
there is no direct means (saksadupaya) (to attain it). This is the meaning. As 
is said: 


"Thus, how can meditation (bhdvand) and the like, the very life of 
which is attention (avadhdna), serve as a direct means on Bhairava's supreme 
1104 
path?’ 


That is termed ‘Cosmic Bliss’ (jagadànanda), because it is the supreme 
principle which is consciousness alone and the (true) nature of the perceiver, 
where (its) bliss is (generated) by the universe, that is, by (its being) all things, 
(namely, all the Blisses) beginning with Innate Bliss and the rest. The venerable 
‘Sambhunatha has taught us that’; we have not been talking about something 
that is (the product of just) our own (personal) insight. This is the meaning. 


kind on one’s own essential nature, where the wonder of one’s own nature is in every 
way in the field of one’s own experience and is always completely full of the aesthetic 
savour (rasa) of bliss. Our teacher, the venerable Sambhunatha, has adorned this state 
with the name ‘Cosmic Bliss’. One's own experience as well as the teacher's grace is 
absolutely essential in order to understand that this state is especially excellent. Thus, in 
order to experience it directly, one must worship the teacher, free of deceit.’ 

Can we take this statement to imply that Sambhunatha taught the entire system 
of Anandas? There does not appear to be a scriptural source for this teaching. Jayaratha 
cites none. So it is quite possible that this was a teaching Abhinava learnt from the oral 
tradition he received from Sambhunatha. Or at least, he expanded on Sambhunatha’s 
teachings concerning Cosmic Bliss by adding the preceding levels. The Buddhist 
Tantras talk of four levels of bliss (see Snellgrove introduction to the Hevajratantra p. 
34). Perhaps the terminology at least inspired him to analyse the yogi’s developing 
experience in this way. 

'? For —andhata- read with MSs Ch and Jh —análirta-. See above, note 5,99. 

' The direct means to attainment (sa@ks@dupdya) is No Means (anupaya). 

10 Above, 2/13. 

"5 Swami Lakshmanjoo presents an explanation of these states in chapter sixteen of 
Kashmiri Shaivism, the Secret Supreme (p. 107-115) and in the Trika Rahasya Prakri 
(TSRP 2006: 34-38), which is in Hindi. Now that we have examined the sources, it is 
interesting to compare them with Swami Lakshmanjoo's explanation. It is surprising for 
the depth of experience it implies. Indeed, much is a revelation of a deeper 
understanding of the yogi's experience of these Blisses. In addition, there is a good deal 
that cannot be gleaned solely from the textual sources. This, his devotees assure me, is 
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derived from his personal experience. Thus, in my opinion we should not read him as 
we would a textual scholar, although his scholarship is evident. He is himself a source. 

Swami Lakshmanjoo begins in KSSS by explaining that all these blisses are 
forms of the fourth state of consciousness (turtya). This state is called the ‘fourth’ 
because it differs from the other three basic states of consciousness, namely, waking, 
dreaming and deep sleep. Unlike the other three states, it has no name of its own, it is 
just the ‘fourth’ one, because what it is and what is experienced in it is a higher 
condition of consciousness, that cannot be defined as one of the other three states of 
consciousness. Swami Lakshmanjoo explains that, in this context, it is experienced in 
the transition from one to the other of the three states. Although everybody experiences 
it, most people are not aware of it. In order to become aware of this state of lucidity, 
which is the basis and starting point of the development of the blisses, it is necessary to 
practice ‘centring’. This involves paying attention to the centre in between two thoughts, 
for example, one step and another when walking, one perception and the next, the space 
between one object and another. In short, the centre between any two things, especially, 
for this practice, between two breaths. The centre is the Heart, the pulsing core of 
consciousness. Wave upon wave of its universal pulsation (samdnyaspanda) arises from 
the ocean of the Heart and merges back into it. Each is an individual pulsation that 
forms as the beginning and end of the universal pulsation of which they are a part. If the 
aspirant has practiced attention to the centre when awake, when he goes to sleep, he will 
do so lucidly, that is, maintaining awareness that he is making the transition from 
waking to sleep. He will be aware that the junction is, as Swami Lakshmanjoo puts it, 
‘only a gate, the entrance to turya’ (KSSS p. 108). This is Nijananda (Swami 
Lakshmanjoo: ‘the bliss of your own Self’). The individual perceiver is in a state of 
lucid deep sleep, that is, he is aware of being in that state. Centring between waking and 
sleep, the ‘repose in pure emptiness’ of lucid deep sleep is experienced in this way. 

In the TSRP (p. 34-38) Swami Lakshmanjoo explains that ‘the yogi can engage 
in the practice (sadhana) of Anuttaradhyàna [i.e. buddhidhyüna] described above in the 
state of emergence from introverted contemplation (vyuthana). The yogi who has 
accomplished the practice (updsand) of Anuttaradhyana is capable of practicing the 
Utterance through the Principle of the Vital Breath, because the yogi can do this second 
practice only when he has entered the Fourth State (of awakened consciousness). When 
the practitioner is engaged in the practice of Anuttaradhyana in the waking state, it is 
but natural that he should enter into and be penetrated (samavesa) by the Fourth State by 
the power of this meditation. The entry into the Fourth State takes place when the 
waking state ends and sleep is just about to begin. It is natural that this yogi in that state 
remains awake. Moreover, the practitioner should progress further by carefully 
attending to the ladder of the (ascending) process (krama) that takes place within the 
Fourth State. When the yogi enters the Fourth State, he is continuously engaged in the 
contemplation of his own true nature (svatmánusandhana). 

1) Niránanda. Then, when (the yogi) has successfully completed that, he 
enters into a state of unfathomably deep emptiness (sünyatá), in which he maintains a 
state of alert awareness by his guru's grace and the power of his meditation. This 
practitioner experiences the state of unfathomable emptiness, remaining lucid and alert. 
He does not allow his meditation (anusandhüna) to slacken for even a moment. Then as 
he experiences that condition (sthiti) of unfathomable emptiness, he experiences first of 
all the state of Nirananda, which is associated with the direct experience of his own 
true nature. Due to that state, his exhaled and inhaled breath become extremely subtle. 
(Indeed,) in this state he has no sense at all of the movement of the breath, which is as if 
it is ceasing. If the practitioner does not remain alert in that state, he naturally falls into a 
state of deep sleep. Thus, in order to progress to the next higher stage, it is essential that 
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he pay great attention to the movement of the breath. Only then is it possible for this 
yogi to be capable of attaining the next stage (of development of) the Fourth State. 

2) Parananda. Taking his support from the state of emergence of the exhaled 
breath (pranodaya), the yogi enters the state of Parananda. Then by the power of this 
state of Parananda, the movement of the breath extends and becomes meditation 
(anusandhdna) (itself). The yogi in this state of Parananda experiences an especially 
excellent bliss. In that state, the yogi understands that that excellent bliss is his own 
innate bliss, and then the radiance preceded (and sustained) by (his) meditation arises as 
the movement of the breath increases. 

3) Brahmananda. As the yogi goes on doing this, by the grace of his guru and 
the power of (his) exertion, the breath comes to a total halt. The movement of both the 
exhaled and inhaled breath is blocked for a few moments. The yogi who has attained 
this state enters into the (innate) bliss of his own true nature (svatmdnanda). The name 
of this state of bliss is Brahmananda. One should remember that in this state of 
Brahmananda, the movement of the yogi's breath has come to a complete halt. It neither 
exits nor enters. In this way, the yogi experiences the state of Brahmananda, which is 
related to the direct experience of his own true nature. 

4) Mahananda. If the yogi who is experiencing the state of Brahmananda does 
not allow the attention to his meditation (anusandhana) on his own nature to slacken 
even slightly, then the exhaled and inhaled breath that have been blocked 
simultaneously enter the abode of suşumnā. In this state, both exhaled and inhaled 
breath come to an end, and both enter the great channel of susumnd, that is, they 
dissolve away into the fire of the rising breath (wdana) (that flows upwards within it). In 
that state, the yogi attains the supreme peace of the condition of his own (true) nature. 
Free of the disturbance of the expansion of exhalation and the entry of inhalation, he 
merges into his own (true) nature. This yogi (thus) attains the intense bliss associated 
with the direct experience of his own (true) nature. The name of this state of bliss is the 
fourth one, which is Mahananda. 

Our Saiva masters teach that, once having attained this fourth level, which is 
Mahananda, the yogi does not need to exert himself anymore. Once having attained this 
state, the yogi spontaneously attains the state that bestows great tranquillity. (However, ) 
the yogi who has entered this state should always stay alert. This is because he should 
always remain with supreme devotion within the consciousness of his own nature that 
he is experiencing. One should remember that even when this state of Mahānanda has 
been attained, just a tiny lack of attention makes the yogi enter the world of 
transmigratory existence again. It is also said in the Spanda teachings that: 


‘Then in that great sky, when the sun and moon dissolve away, the dull-minded 
(yogi is cast down) into a state like that of deep sleep, the awakened however remains 
lucid.’ (SpKa 25) 


The meaning is that at that time, in the supreme void where both the exhaled 
and inhaled breath of the adept dissolve away, there too if the adept's attention slackens 
even slightly, he is again cheated of that state of Mahananda, and one of insentience like 
deep sleep arises. On the contrary, the yogi who continues to maintain awareness of his 
own (true) nature, he is freed forever from this wheel of birth and death and is liberated. 

5) Cidànanda. Once the yogi has attained this kind of state of Mahananda, 
when the exhaled and inhaled breath cease within the Middle Abode and the yogi abides 
in that state completely at one with the state of the great ascending breath (udana), then 
when the state of the ascending breath has become completely tranquil, it enters the 
state of the great pervasive breath (vyana). This is where its state as (the universal form 
of) exhalation (pranana), which is that of entry, dissolves away into the abode of Upper 
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Kundalini, which is within the Middle Abode. This state is called the state of the Great 
Pervasive Breath (mahavyana). The yogi in that state of Upper Kundalini experiences 
the complete state of Cidananda. One should remember that this, the fifth (Bliss), 
which is Cidananda, is the final (highest) state of Yoga. In this state the yogi 
experiences the completely full (and perfect) state of his own (true) nature. This, the 
fifth (Bliss) of the Great Pervasive Breath, is that of Cidanand. The yogi who has 
penetrated this state experiences the full (and perfect) pervasion of his own nature.’ 

Swami Lakshmanjoo explains in the Secret Supreme (2003) 16: 114-115. ‘All 
the states of rūrīya from nijananda to cidananda comprise the various phases of 
nimilana samadhi [samadhi with the eyes closed]. Nimilana samādhi is internal 
subjective samadhi. In your moving through these six states of turya, this samadhi 
becomes even more firm. With the occurrence of kramamudra [i.e. the repeated 
alternation between introverted and extroverted contemplation], nimilana samadhi 
[samadhi with the eyes closed] is transformed into unmilana samadhi [samadhi with the 
eyes open] which then becomes predominant. This is that state of extroverted samādhi, 
where you experience the state of samādhi at the same time as you are experiencing the 
objective world. And when unmilana samadhi becomes fixed and permanent, this is the 
state of jagadananda, which means universal bliss. This is the seventh, and last, state of 
turya. In this state, the experience of universal transcendental Being is never lost and the 
whole universe is experienced as one with your own transcendental I-consciousness." 

The TSRP continues (p. 38) : 6) Jagadananda When this state of Cidananda 
remains the same in both introverted absorption (samādhi) and the outer emergence out 
of it (vyuthana), such that the yogi who has attained it does not need to take the support 
of meditation as a means again, and is in that state in which whatever state of 
consciousness he may be in, he is never deprived of the stable state of his own (true) 
nature. That is said to be the yogi's final and supreme state. This is the sixth (Bliss 
called) Jagadananda, which is considered to be the supreme state. Once the yogi has 
achieved this state he becomes just like Supreme Siva.’ 

(Swami Lakshmanjoo now quotes TA 5/50cd-52ab, and repeats the explanation 
of this verse he gives in the KNP quoted below in a note to that verse. Then he goes on 
to explain that the first five Blisses are experienced in the states of Mahdprana, 
Mahapana, Mahasamana, Mahodana and Mahavyana, respectively. He continues:) 
"The sixth (Bliss, called) Jagadananda, is present in all the states whether internal or 
external, transcending everything and of the nature of everything. This state of 
Jagadananda is said to be that of Supreme Siva. 

In the Secret Supreme, Swami Lakshmanjoo explains again: 


1) Nirananda marks the emergence of perception in the course of exhalation. 

By steadfast attention to the Centre, the breathing becomes subtle, long and 
slow spontaneously by itself. This is accompanied by a feeling of inebriation, a kind of 
giddiness. By maintaining awareness, this state becomes stable as the second state of 
turya, called Nirananda, which Swami Lakshmanjoo translates as ‘devoid of limited 
bliss’. The aspirant now falls asleep, but instead of entering the dream state he enters the 
fourth state, which is within the junction between states. He is paralyzed. His senses 
practically stop functioning. If he can somehow manage to open his eyes, he sees the 
place around him but cannot move. 

2) Parananda is the experience of individual objects when in the Fourth state 
of consciousness. It arises in the course of exhalation. 

Maintaining this awareness, the aspirant begins to hear frightening sounds and 
see frightening forms. If he cannot bear them and flees in fear, he will be thrown out 
into the waking state and has to start again. However, if he manages to pay close 
attention to his breathing and breathes with love and devotion to the Self, reciting 
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mantra, ignoring the fearful thoughts that beset him, he passes through this phase, which 
he must do to shake off his individuality. As Swami Lakshmanjoo says: *when this 
movement towards universality begins, this kind of struggle takes place.' Persevering, 
the sounds and forms cease. However, they are replaced by a strong choking sensation. 
The more intense the devotion to his practice, the greater and more stifling it is. But he 
must bear this also, repeating his mantra, otherwise he will again be thrown out of this 
state, and with strong feelings of regret, he will have to begin again. This, Swami 
Lakshmanjoo explains, is Parananda, which he translates as the ‘ananda of breathing’, 
because the breathing is very blissful, even when experiencing these frightening things. 
Swami Lakshmanjoo couples this bliss with the ‘rising of the exhaled breath’ mentioned 
in the Tantráloka, whereas Jayaratha links that with the previous level of bliss. 

3) Brahmananda is the experience of objects collectively as a single unitary 
whole, without specific attention to any one of them. It arises in the course of breath 
retention. 

Maintaining the practice assiduously, the flow of the breath comes to halt. This 
is because the passages through which the breath normally passes in the centre within 
the uvula (lambikasthüna) are blocked. The breath feels as if it is rotating very fast 
around the passages of this centre. This is the state of Brahmananda, which Swami 
Lakshmanjoo translates as ‘the bliss which is all-pervading'. 

4) Mahananda rests in the supreme perceiver, who is experienced within the 
breath that rises in susumná, the Middle Channel. 

As the breath has stopped, the aspirant must recite his mantra mentally with 
intense concentration and devotion to Lord Siva. After a while he will yawn, and his 
mouth becomes crooked, as happens when one is about to die. Indeed, the yogi now 
feels that he is dying. His individual ego is ending, and so he must pray with devotion to 
receive the universal ‘I’ consciousness and check the movement of his breath. Then the 
path of the central vein opens, and he can feel his breath being sipped down into the 
mülàdhàra and he experiences Mahananda. 

5) Cidananda is pure consciousness, as the pervasive presence of 
transcendental consciousness in all things at all reality levels. It arises in association 
with the pervasive breath — vyana. 

Beyond Mahananda everything takes place by itself. However, the yogi must 
take care not to think that. If he does, he will remain blocked in Mahananda. He must 
abandon himself to the force of consciousness (bhramavega), by which he can pierce 
through miiladhara and rise beyond it. He feels very joyful as Citkundalini rises from 
mūlādhāra to the Cavity of Brahma at the top of the skull through the Middle Channel, 
now expanding like a blooming flower. This is Cidananda. 

6) Jagadananda is the cosmic consciousness of Anuttara. The breath 
Spontaneously pierces the skull and passes out of the body into the universe. 

Then the yogi exhales for a second through the nostrils and returns to the bliss 
of rising in Cidananda. He exhales again and opens his eyes to see the objective world 
in a new way. Then his eyes close and open repeatedly in the state of Kramamudra, 
through which transcendental ‘I’ consciousness is experienced as one with the outer 
world. Jagadánanda marks the firm establishment of this state, and the experience of 
oneness of the transcendental ‘I’, and the universe is never lost. In the previous Blisses, 
introverted contemplative trance (nimilanasamádhi) becomes progressively more firm 
and intense. When the yogi enters into Kramamudra, it is turned outwards (unmilana 
samadhi). When this (state of expanding consciousness pouring out into the outer 
world) becomes fixed and permanent, this is Jagadananda. 

Summing up, Swami Lakshmanjoo says: 


There is a point twixt sleep and waking 
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One need not find rest (virantavya) by means of this teaching alone 
(there are others also). So he says: 


The Utterance from the Heart 


v BIAT KARATE: ous odi 


tatra visrántir Gdheya hrdayoccarayogatah M 52 || 


Repose therein can (also) be achieved through the utterance from 
the Heart (hrdayoccara).' (52cd) 


(The Heart here is both singular and plural. The many ‘hearts’) are the 
utterance from the Heart of the ‘hearts’, which are the (phases of) creation and 
the rest that were explained previously and will be explained (further) 
subsequently. 

Surely (one may ask), what happens by resting here? With this doubt in 
mind, he says: 


aw mafana: man Ra: od 


yà tatra samyagviśrāntih sānuttaramayī sthitih | 


The perfect rest (experienced) there is the abiding state which is the 
Absolute (anuttara).'" (53ab) 


He concludes (and summarizes) that: 


Where thou shalt be alert without shaking 

Enter into the new world where forms so hideous pass; 

They are all passing — endure, do not be taken by the dross. 

Then the pulls and pushes above the throttle. 

All those shalt thou tolerate. 

Close all ingress and egress. 

Yawning there may be; 

Shed tears — crave — implore, but thou will not prostrate. 

A thrill passes — and that goes down to the bottom; 

It riseth, may it blossom forth, that is Bliss. 

Blessed Being! Blessed Being! 

O greetings be to Thee! 

'°© This line is MVV 2/41cd. The Heart meant here is not one of the centres in the subtle 
body. It is the one all-embracing reality which pulses like a heart with the vitality of 
consciousness, generating and withdrawing all things through and as its universal 
vibration (samdnyaspanda). Concerning the Heart, see above, 4/181cd-193 and note. 
The word *uccára', which means ‘utterance’ or ‘pronunciation’, more literally means 
‘upward (uf) motion (cára)'. The forms of the vital breath ‘move upwards’ as they 
emerge or are ‘uttered’. It is the upward movement of the breath that occurs at the end 
of the utterance of a sound. See for example, VBH 130 (128). Padoux, 1990: 399-400. 
"7 In MVV 2/42ab, this line reads: ya fatra samyagvisrantis tat paradvaitam ucyate | 
"The perfect rest (experienced) there is said to be that supreme nonduality’. Note how 
Abhinava has substituted Anuttara here for ‘supreme nonduality’. 
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siqua TTA p 43 
TEMAS STAY AT AGA | 


ity etaddhrdayadyekasvabháàve ‘pi svadhamani M 53 Il 
Satpranoccarajam rüpam atha vyàptyà tad ucyate | 


This is the reality (rapa) born of the utterance of the six breaths 
within the abode of one's own (essential nature) (svadhaman) which, 
although one, (is equally present) in the Heart™ and the other (centres). 
Now the same is explained in terms of the pervasion (of Mantra)."" (53cd- 
54ab) 


1 The six breaths are: exhalation (prana), inhalation (apána), the upward (udàna), the 
pervasive (vyana) and the equal one (samdna), along with the universal breath 
(pranana). 

'® The same power of the Self is present in all the inner centres. 

'? From a nondual perspective, there can be no levels, whether marked by the 
development of the six Blisses or inner centres (cakras etc.) of the subtle body, or in any 
other way. The blisses represent six degrees of its contraction within the domain of 
developing duality, or viewed from the perspective of ascent, degrees of expansion. The 
same applies to any of the schemes of ascending and descending levels, however 
characterized. Once it has been made clear that this is so from the perspective of 
Anuttara and the highest means of realisation, Abhinava goes on to describe the practice 
at the Individual level, which begins on the plane of duality. This is the utterance and 
contemplation of the seed-syllable of Para - SAUH — in relation to the Trident projected 
into the body. 

The Trika mandala, which is basically of Siva's Trident, is a constant object of 
the teachings throughout the Tantráloka. Every major Tantric system is centred around 
the worship of a particular deity, which takes place in its own specific mandala. A very 
well-known example is the goddess Tripura and Her mandala, Sriyantra. The 
Trisilamandala, the Trident mandala, is the mandala of the Trika. In the earliest and 
root Trika Tantra, the Siddhayogesvarimata, it is drawn with human ashes in a 
cremation ground. It is described by several Trika Tantras which Abhinava mentions 
and from which he draws some variant forms below in Chapter Thirty-one, which is 
dedicated to describing them and how they should be drawn. The form Abhinava 
chooses is, as one would expect, the one described in the MV (9/1-13 and below 30/4- 
9ab). Its internal projection and worship constitutes the core of the common (samaya) 
initiation and the basic daily practice of a Trika initiate. It is described in this context 
below (in 15/295cd-312) as the formation of the seat (üsanaklpti) of the Trika 
goddesses, Para, Parapara and Apara (see also Sanderson 1986: p. 178 ff. for a 
description and discussion). 

In the passage that follows, Abhinava describes how the phases of the utterance 
of SAUH - the seed-syllable of Para — correspond to the upper parts of the Trident. The 
thirty-six principles are arranged along it. The base and shaft of the Trident extend up to 
the principle of Maya. Projected into the body, they correspond to the axis of the subtle 
body, beginning with the genital region at the base of the spine up to the nose. The 
pervasion of SAUH extends from here upwards in the manner described in the 
following verses. 
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Although the nature of the radiant energy (tejas) of one's own nature 
(present) in the Heart and the other (centres) is one (and the same in all of 
them), there is no difference at all for one who has departed from the Heart, 
(whichever centre he may be in) from the Heart up to the End of the Twelve. As 
is said (with reference to the yogi's mind): 


‘As everything is Siva (Sivamaya), having moved (from one place), 
where will it go?’!"! 


lt is said by others (of a different school) with the same intended 
(meaning): 


"Those who have lost (their) discrimination wander in the non-existent 
forest of (inner) centres (cakra) and supports (@dhara).’ 


Even so, the ‘utterance’ (uccára), which is the universal form of 
exhalation (pránaná), inhalation (apānanā) and the rest, of the vital breath, with 
six forms as universal and particular," takes place due to the (progressive) 
outpouring of duality (bheda), in accord with the increasing degree (taratamya) 
of the contraction (of consciousness). From that arises this ‘reality’ consisting 
of the (six Blisses), beginning with the Bliss of Stillness (nirananda). ‘This’ is 
what remains (to be added, namely that this) is said (to take) place in the manner 
explained previously. Now the same is going to be explained in terms of the 
pervasion of Mantra. Accordingly, he says ‘now’ etc. 

He says that (as follows): 


mes Yara: oux og 


agtrargsrotactaaraerrrad | 
AEA arcadt MERTERT D uu I 
sanma WaT uod 


prünadandaprayogena pirvaparasamikrteh I 54 ll 
catuskikambujalambilambikasaudham àsrayet | 
trisülabhümirn krantvato nàditritayasangatàm || 55 M 
icchajfiánakriyasaktisamatve praviset sudhih | 


'"?By applying the stick of the vital breath (to arouse Kundalini), 
the wise (yogi) should find rest in (the Abode) of Nectar (above) the glottis 


!! SVT 4/313cd. A similar verse to SvT 4/313 is quoted above in TAv ad 4/92-94, See 
note 4,285 there. 

'? Each of the six forms of the vital breath has a ‘particular’ form in each individual 
body, of individualized consciousness, and a ‘universal’ form in the cosmic body of 
universal consciousness. 

13 TĀ 5/54cd-66ab is a cleaned-up, rearranged version of MVV 2/42cd-55ab. Although 
dense and still not easy to understand, the version here has acquired clarity and 
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coherence by Abhinava's revision of his earlier work. The corresponding passages are 
quoted in the notes. Translations of the common readings are noted in bold. 


pranadandaprayogena pürváparasamikrteh | 42 ll 
catuskikambujalambilambikasaudhasiktabhih* | 


‘(When) by applying the stick of the vital breath (to arouse Kundalini), the 
previous (upward flowing breath of prana) and the subsequent (downward flowing 
breath of apana) have been equalized, he is sprinkled with Nectar (from) the glottis 
(lambika) hanging from the lotus (between the eyebrows) and the Crossroad (below 
the Cavity of Brahma, the top of the head just above the eyebrows). (42cd-43ab = 
TA 5/54cd-55ab) 

* MVV reads —saudhasiktabhüh for —saudhamasrayet. 


bandhamoksavibhàgena narád anyatra yoginà l| 43 || 
anuttarasvabhavena vagvyaparabhivartina | 
cidvimarsaparahankrtpralayollasayogind V 44 || 
udyogavasariktena saddvadasakalatmana | 
siiryenabhasite bhàve pürite paricarcite || 45 || 


By distinguishing bondage from liberation, the Yogi is elsewhere (apart from) 
the individual soul (nara) and his nature is the Absolute (anuttarasvabhavena). He is 
present in the activity of Speech and is associated with the dissolving away and 
outpouring of the reflective awareness of consciousness, which is the Supreme Ego 
emptied out by the influence of the exertion (udyogariktena) (of its intent). That 
(reflective awareness functions as) the Sun (of knowledge) which, consisting of the 
twelve phases of Being, manifests, fills and contemplates (carcayet) phenomenal 
existence (assimilating it into itself). (44-45 is equivalent to TÀ 5/62cd-64ab) 


tadgrasamantharavasah sodasakhyakalajusa | 
pravistena vibodhagnau samyagvisrjatà kalah V 46 || 
catasro jivanih praptavisargavikrtasthiteh | 
antahkrtanantatattvakadiksantena sarvatah V 47 |i 
bhavanarn bhavatasaravimarsabhavahrdyuja | 
bahihprasavasadyogikulanetryadhis 148 Il 
rudrayamalabhavena nityam yà nisthitaiva tam | 


(Then the Moon,) endowed* with (its) sixteen phases, possessed** by the 
desire to devour that, having entered the fire of consciousness, the four vivifying 
energies are rightly emitted*** into it. Having attained the undifferentiated (avikrta) 
state of emission (visarga) and having internalized the principles (generated by) Ananta, 
(represented by the letters) beginning with K and ending with KS in all respects, it is 
constantly grounded (nisthita) (within consciousness). (This takes place) by the state of 
the united couple of Rudra (and his power) (rudrayamala) that rests on the mistress of 
Kula, who is associated with the essential being of outer creation (prasava) and the state 
of reflective awareness of the essence of the being of (all) existing things. (46-49ab) 

* read —jusah for —jusü. ** read —vasah for vasah. *** read visrjatah for — 
visrjatà. 


citpranagunadehantasaktisopanamalikam | 49 I| 
visargena visrjyatha spandanodaravartinà | 
visargabhiimimaslisya matsyodaradasajusam M 50 || 
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(ambika) hanging from the lotus (between the eyebrows, which is below) 
the Crossroad (just below the Cavity of Brahma at the top of the head), 
when the previous (upward flowing breath of prana) and the subsequent 
(downward flowing breath of apana) have been equalized (S).5 Then, once 
the wise (yogi) enters the plane of the Trident (AU), (above the Cavity of 
Brahma) (where) the three channels (Ida, Pingalà and Susumna) unite, and 
the powers of will, knowledge and action (on the tips of the Trident)" are 
equal (and balanced), he should penetrate (therein) (H). (54cd-56ab) 


sarvasarvagatàm sarvajivanim paramam kalam | 
tristilabhuvamakramya ndditritayasamgatam W 51 || 


That (grounded state) is *the garland (of the rungs of) the ladder of the inner 
energies of consciousness, that are **the vital breath, qualities (guna) and the body, 
emitted by the emission within the belly (udara) of ***the pulsation (of 
consciousness). (Then,) having embraced the plane of emission that possesses ***the 
plane of the Belly of the Fish, that is, (the plane which is) the supreme energy that 
gives life to everything, and is present (in the one reality in which) all things are within 
everything, (he) crosses over onto ****the plane of the Trident (AU) (above the 
Cavity of Brahma) (where) the three channels (Ida, Pingalà and Susumnà) unite. 
(49cd-51) = *TA 5/56cd-57ab, **TA 5/69cd-70ab (69) *** TA 5/57cd-58ab and, **** 
TA 5/55cd 


vikasvaram samkucitam kramenaikatmyamasritam | 
bhrukutibindunadantasaktisopanamalikam || 52 || 
rasabhivadavasravasasamkocavikasikam | 
muhurmuhurltyamanasrstabhavaughanirbharam | 53 | 
ekikrtamahamülasülavaisargikaspadam | 
samagrabhavabharanabhairaviyahrdasritam | 54 | 
sarvapiiranahevakasamarjitaparabhidham | 
Gdyantarahitamenam visvapravanasalinim || 55 || 
hrdbodháküsaciccandracandrikàm tritayesikam | 

devin prapya na kiri nama labhate lambhayatyapi | 56 ll 


Successively expanding and contracting, it dwells on oneness as the garland 
(of the ladder, the) rungs (of which are,) the Point between the eyebrows, the 
Sound, the End (of Sound) and Power. (52 is equivalent to 5/56cd-57ab) 

The discharge of the female donkey (and) mare, contracting and expanding 
full of the flux of phenomena repeatedly destroyed and created (again and again), is 
the plane (where) the Great Root (S), the Trident (AU) and Emission (H) are made 
one. It is present in Bhairava's Heart, that fills (bharana) all existing things and is the 
(the goddess) called Para, who is attained by the playful desire (hevaka) to fill all things. 
(53-55ab) 

She is (the goddess) devoid of beginning and end, (ever benevolently) inclined 
to the universe. She is the mistress of the three (energies) and moonlight of the Moon of 
consciousness (that shines) in the sky of the (awakened) consciousness of the Heart. 
Once having attained (that) Goddess, what is not attained and caused to be attained 
also?' (55cd-56) MVV 2/42cd-56 
! The ‘square’ or ‘crossroad’ is the base of the three prongs of the Trident, which is 
just below the Cavity of Brahmi at the top of the head. 

13 TĀ 5/54cd-55ab = MVV 2/42cd-43ab. See above note 5,113. 
"6 See above, 3/187. 
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Here indeed (according to this teaching), the yogi (straightens Kundalini 
so that), in an awakened state, it attains the form of a stick, by the process 
beginning with the contraction of the anus (mattagandha), whereby the crooked 
flow of the breath is blocked, and it gives up (its) coiled state (kundalata), 
thereby ‘applying the stick’, in accord with the teaching: 


*(Kundalini) should be awakened, aroused from sleep, by the teacher 
(gurunda) (or ‘by intense stimulation’), like a snake struck by a stick, (that 
straightens and) assumes the form of a stick." 

'5(1) ‘When the previous’ upward flowing breath (prána) and ‘the 
subsequent’ downward flowing breath (apdna) ‘have been equalized’, by 


citpranagunadehantasaktisopanamalikam || MV V 2/49 
vitpranagunadehantarbahirdravyamayim imam || TA 5/69 I| 


visargena visrjyatha spandanodaravartina | 
visargabhümimàslisya matsyodaradasajusam | MV V 2/50 


tatrordhvakundalibhümau spandanodarasundarah l| TA 5/57 ll 
visargas tatra visramyen matsyodaradasajusi | 


sarvasarvagatàm sarvajivanim paramam kalam | 
triéülabhuvam akramya néaditritayasamgatam || MVV 2/51 


trifülabhümim krantvato naditritayasangatam | TA 5/55 Il 


‘That (grounded state) is the garland (of the rungs of) the ladder of *the inner 
energies of consciousness, the vital breath, qualities (gura) and the body emitted by 
the emission present **within the belly (udara) of the pulsation (of consciousness). 
(Then) having embraced the plane of emission which possesses ***the plane of the 
Belly of the Fish, that is, (the plane which is) the supreme energy that gives life to 
everything and is present (in the one reality in which) all things are within everything, 
(he) crosses over onto ****the plane of the Trident (AU) (above the Cavity of 
Brahma) (where) the three channels (Ida, Pingalà and Susumna) unite’ MVV 
2/49cd-51 
*TÀ 5/69c ** 57d *** 58b and **** 55cd 

‘That grounded state’ is described below in TA 5/64cd-65ab that corresponds 
to MVV 2/46-47ab. 

1? Struck by the ‘stick of the vital breath’ (pránadanda), Kundalini, coiled at the base of 
susumnd, straightens like a stick and rises up through it, piercing the centres (adhdra) 
arranged along it. This is done by ‘the process of contracting the anal sphincter and the 
rest, checking the slanted flow of the vital breath’, along with the correct inner utterance 
of the Seed of the Heart, that is, SAUH (see above 4/2186cd-189ab and below, 5/142- 
144). 

''5 By referring to the account of the Trident below in Chapter Fifteen (297ab-303), we 
can understand this passage better. The Wish Granting Gem’ (cintümani), which is 
square (catuspatha) and is just below the prongs of the Trident, is at the level of the 
Principle of Pure Knowledge, in which the yogi experiences that he is all the universe 
and the universe is him. 2) The Lotus of Knowledge rests on the Square and corresponds 
to the Ivara Principle, which is the experience that all this universe is himself. 3) 
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taking the support of the pervasive equality (visuvat) (of the Equinox of the vital 
breath that arises thereby), it enters the Central Abode (ie. susumnà).? 


Lambika (the Uvula) hangs down from that. Jayaratha tells us that is present both 
'above and below'. Presumably he means that it hangs down to the level of Maya, 
which is just ‘below’ the Pure Principles, that are ‘above’. Thus, it connects them. The 
text says that above it is the Abode of Nectar. This is generally as we find in the Tantric 
sources. Lambika, which is located at the extremity of the ascent and descent of the 
breath in the body, is conceived to gradually assimilate the energies (kala) of the 
ascending, exhaled breath (prana) until the Moon of the breath becomes full. Then the 
lunar nectar thus accumulated is progressively released in the flux of the lunar 
descending breath of exhalation (apana). When these two flows are balanced, so that the 
nectar accumulates and is released evenly, the letter S of the syllable SAUH is formed. 
Below we are told that it is the Great Root, which Jayaratha identifies with Maya. Thus, 
it encompasses all the manifest order down to Earth, flooding it with the divine lunar 
nectar of consciousness. (4) Above this group, starting from the Cavity of Brahma on 
the crown of the head, are the prongs of the Trident, experienced in the flow of the letter 
AU, which leads to (5) the upward flow of emission (visarga) into pure consciousness, 
that takes place at the End of the Twelve, as described ahead. 

' The word *visuvat" literally means ‘pervasive’ and commonly ‘equinox’, because it is 
a period of time that pervades day and night equally. Inwardly, it corresponds to the 
condition when the solar and lunar breaths are equal and so cancel each other out, as it 
were, in between their arising and falling away in the period of suspension between the 
breaths. This state of equality, when the upward and downward flow of the vital breath 
is balanced (visuvat), sustains the rise of Kundalini. See Dyczkowski 2009: intro. 1, 92- 
3; 3, 14, especially n. 36 and 39 to Chapter 2 of the translation, for an exposition of the 
inner Equinox. Also IP 3/2/19, Somasambhupaddhati vol. 3 p.358 ff; 
Saivagamaparibhasamanjari, p. 276, SVT 4/288-298, ibid. 4/316-333 and commentary 
by Ksemaraja on 4/231. 

'? Kundalini is a form of the Goddess Who is the hypostasis of the energy of Siva. She 
is essentially His freedom which, according to the manner in which it operates, assumes 
the form of countless energies or powers. As Kundalini, She represents the aspect of 
Siva's power that resides within the confines of the individual soul, its body, senses and 
mind, whereby it may be freed of its contracted state and limited powers to resume its 
original uncontracted state as Siva with unlimited powers. From this point of view, She 
has two forms. One is the Lower (adhah) Kundalini, which is ‘down below’ in the 
subtle body. The other is the Upper (ardhva) Kundalini, Who analogously resides, as it 
were, in Siva's cosmic body. The individual soul is the plane of the Lower Kundalini 
and Siva that of the Upper Kundalini. The Lower Kundalini may have two forms — 
asleep and awake. When She sleeps, She is coiled (which is what the name Kundalini — 
the Coiled One — literally means), like a sleeping snake. In this context, Kundalini is the 
energy of the vital breath (prana). She is also the power of consciousness (cicchakti) 
and Speech (vacchakti), aspects which do not concern us here in this context. As the 
energy of the vital breath, she is said to be ‘crooked’ (kutila), and moves in a crooked or 
slanted motion (kutila- or tiryag-gati) like a snake. Exiting and entering through the 
mouth and moving down and up the body this way, the breath makes channels for itself. 
Ascending through one and descending through the other, it moves this way when 
Kundalini sleeps. As She slumbers, the exhaled breath (prana) rises like the sun during 
the day and the inhaled breath descends like the moon at night. She is awakened by 
applying the stick. This is done by contracting the anus repeatedly, thus pushing the 
descending breath (apdna) upwards and bringing the ascending breath down. Then, 
making the breath tranquil and equal, it begins to move in a different way as Kundalini 
awakens. The Yogi should pay attention to the space between the inhaled and exhaled 
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Thereby (it reaches) the Foundation (adhára)"' called the ‘Wish Granting Gem’ 
(cintāmani). In the form of a crossroad (catuspatha), it is situated (just) below 
the Cavity of Brahma (brahmarandhara) (at the top of the head). (2) ‘The 
lotus’ is the Foundation called the ‘Lotus of Knowledge’, situated between the 
eyebrows. (3) ‘The glottis (Lambika) hanging’ from it assimilates (the breath), 
as it is present both above and below (and so is the point of transition from the 
lower level, where external breathing takes place, and the upper, on which it is 
internalized into consciousness). (4) Above that is the Foundation of Nectar, 
(called) ‘the Abode of Nectar’, that is, the Foundation of Nectar. Thus ‘one 
should find rest’ and repose there in this Abode of Nectar, that is, the letter 
S.'” This is the meaning. 

‘Then’ again, after that, ‘the wise’ yogi enters ‘the plane’ called the 
Foundation of the Channels (nadyadhüra), which is situated above the Cavity of 
Brahma, and is characterized as the Trident because it is the union (sarighatta) 
of the three channels? (Once having entered therein,) in accord with the 
teaching ‘the (universe) is emitted into Bhairava’s conscious nature by the 
development of these three powers . . .’,' ‘the powers of will, knowledge and 
action (on the tips of the Trident) are equal (and balanced)’, and so ‘he 
should penetrate (therein)’ and possess the state of penetration (samavesa) 
into that by the excellence of the encompassing reflective awareness of the 
phoneme of the Trident (AU) within Bhairava’s form, which is variously termed 
‘emission’ (visarga) etc. (H). This is the meaning. 

Well then, how can the entrance here in this way be accomplished? 
With this question in mind, he says: 


breath. When his attention becomes firmly fixed, he is said to be (wise,) ‘of good mind 
(sudhi). The breathing becomes long and deep. It flows peacefully. There, in the centre 
between the two currents of the breath, the yogi experiences a sense of progressive 
elevation. He experiences his consciousness ascending, as it were, with the flow of an 
inner breathing in the centre. This flow is straight and internal, and becomes more 
intense as Kundalini in the form of this flow, ‘straight as a stick’, rises, moving through 
the centres described in these verses. 

?! Just as ‘Wheels’ (cakra) or ‘Lotuses’ are arranged along the channel of the Central 
Abode, that is, the axis of the inner subtle body, there are also ‘Voids’, ‘Doors’, ‘Knots’, 
and ‘Foundations’. Their number, form and locations vary in different traditions. 

'? The letter S is also called the ‘seed of nectar’ (see above, note to 1/118cd-119ab), and 
so also the Abode of Nectar. S covers the entire range of manifestation within Maya. 
(See notes 4,741 and 5,118). 

13 The base of the three prongs of the Trident, where they unite, is in the Cavity of 
Brahma at the top of the head. This is where one level of emission takes place. 
Downwards and outwards, Maya, the domain of duality, is emitted out of the unity of 
consciousness. Upwards and inwards, it is emitted into the domain of unity of 
Bhairava’s consciousness, through the channels of the three energies of inner will, 
knowledge and action, represented by the prongs of the Trident. In a state of balance, 
they constitute the supreme form of the energy of action, represented by the vowel AU 
(see above, 3/104cd-105ab), that issues into the higher form of emission that 
corresponds to the Upper Kundalini, which is the energy of the Transmental that unites 
with Supreme Siva. 

14 Above, 4/187cd-188a. 
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wat aai a faery ous og 
RST STATA ATT | 

ekam vikdsinim bhūyas tv asankocam vikasvaram | 56 ll 
Srayed bhriibindunaddantasaktisopanamalikam | 


Thus (the yogi) should make repeated use (of the flow of sonic 
consciousness), which is the garland (of the rungs of) the ladder, (which 
are) the Point between the eyebrows, the Sound, the End (of Sound) and 
Power which, one, expanding and free indeed of restriction, is (perpetually) 
unfolding.’ (56cd-57ab) 


(The word) ‘indeed’, which is not in the correct place (in the sentence), 
signals the cause (of its expanding state, namely, that it is free of restriction). 
Thus, initially (the yogi should attend to this expansion of consciousness, which 
is) ‘one’, because it is impossible to divide up and is the main one. Beginning 
from the upper part of the eyebrows (as implied by the words) ‘the Point 
between the eyebrows’, ‘(the yogi) should make repeated use’ of the garland 
formed from the rungs of the ladder, (so called) because they are the means to 
ascend to progressively higher levels, and consist of the Point, Sound, the End 
of Sound, Power, the Pervasive One, and the Equal One. The meaning is that, 
eager to attain the (Transmental) plane of the Upper Kundalini by the process of 
(progressively) opening up (these ascending levels of expanding sonic 
consciousness), he should enter it."* Surely (one may ask), according to the 


75 MVV 2/52 is equivalent to TA 5/56cd-57ab. See above, 5,113. 

"5 We have seen and will observe again (for example, below in 6/161) that there are 
twelve levels of development of sonic and trans-sonic consciousness, which expands out 
and up by the utterance of a seed-syllable mantra, which in this case is SAUH. We have 
noted already that the model is the Vedic syllable OM (see Appendix B to Chapter One 
for a chart). To recap: the first three are the audible A — U — M. Then comes the Point, 
followed by the Half Moon, Sound, End of Sound, Power, the Pervasive One and the 
Equal One, culminating in the Transmental. These nine are phases of the ascending 
nasal resonance that rises from between the eyebrows, where the Half Moon and the 
Point are uttered. Beyond this, the phases are no longer externally audible. They are 
experienced as stations of progressively heightening consciousness, marked by spheres 
of the higher pure principles, ranging from Pure Knowledge up to Sakti, to finally 
become one with Siva. Progress is marked at each stage by the increasing oneness of the 
universal subject (not the individual subject identified with the psychophysical 
organism) and its cosmic, universal object. In terms of the visualization of the Trident, 
the Point, Sound, and End of Sound mark the union of the prongs at their base. 

Then, as Abhinava explains elsewhere (PTv p. 129) saktivyapini- 
samanátmakasrngatrayam uktam | tatrapi unmanasordhvakundalikapadaparama- 
dhamasitakamala [+ — -traya-] rūpatayā nirūpitam ity etat paramásanam 
parāparyantatvāt iti tadupari ca devinam sthitih iti | ‘It is said (in MV 8/96ab) that the 
three prongs are Power, the Pervasive and the Equal One. There also, (above) is the 
supreme abode (paramadhaman) of the plane of the Upper (ürdhva) Kundalini 
pertaining to the Transmental, that is described as being of the form of three lotuses. 
"This is the supreme throne' (ibid. 8/70cd) because it reaches up to Parà. The goddesses 
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teaching: *O fair lady, (up) to the end of the Equal One the net of fetters is 
endless?" the form of the Point and the rest should be contracted 
(consciousness), so how can that serve as a means to attaining the wealth of 
bliss of (ever) expanding (consciousness, which is such) because it is 
perpetually emergent (nityodita)? With this doubt in mind, he says that it is 
‘expanding’ etc. By this is meant that it is right (to say) that they are the means 
to attain (the supreme) plane, although it is perpetually expanding, because they 
are so to the degree in which they have expanded."* 

Surely (one may ask,) even by attaining the plane of Upper Kundalini, 
what of that? With this question in mind, he says: 


TAAA wredmeupen s eg 
frente ferries | 


tatrordhvakundalibhiimau spandanodarasundarah | 57 \\ 
visargas tatra visramyen matsyodaradasajusi | 


abide above it.’ For the twelve stages of Sound, of which these are the last eight, see 
below, 6/161-162, Torella (1979b: 69 note 11), Dupuche (2003: 62-64), Padoux (1990: 
408) and appendices to Chapter One and Fifteen. 

17 SvT 4/432ab. The whole passage reads: 

aküras ca ukāraś ca makàro bindur eva ca ll 

ardhacandro nirodhi ca nādaś caivordhvagamini | 

Sakti§ ca vyapini hy etàh samanā ca tatah param || 

samandntam varárohe pásajalam anantakam | 

küranaih sadbhir akrantarn mantrasthar heyalaksanam || 


"The letter A, the letter U and the letter M, and so too the Point, the Half Moon, 
the Obstructress, Sound, and the upward moving Power and the Pervasive One, these 
with the Equal One after that. O fair lady, (up) to the end of the Equal One the net of 
fetters is endless. Pervaded by the Six Causes, it resides in mantra and its characteristic 
is that it is to be rejected.’ SvT 4/430cd-432. See below, 6/167cd-168ab (167) 
commentary and note. 


Ksemaraja comments: pürvam eva vyakhyatam etat | ürdhvagamini nādānta-daśā | asya 
mantrasya prameyaikadasakasya bhedakalpanamayatvena heyatvam, 
abhedavimarsütmatve tu upadeyateti pragvibhaktam eva I 


"That has been explained before. The plane of the End of Sound moves 

upwards. The eleven objects of knowledge of this Mantra should be discarded, because 
they are notions of duality. However, as the reflective awareness of oneness, they are to 
be adopted. This distinction has been made previously." 
"S It is only once the yogi gets beyond the Equal One and enters the Transmental 
(unmaná) that he is free to merge with Supreme Siva, by the power of the Transmental. 
Below this level is the sphere of bondage. So the question naturally arises, how can the 
planes within it serve as a means to liberation, when they themselves are bound and 
contracted? The answer is that the sphere of bondage is layered. In terms of ascending 
consciousness, it is made of levels, planes, degrees or states of its expansion, although 
consciousness in itself is essentially perpetually expanding. 
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There on the plane of the Upper Kundalini is emission, beautiful 
with the noble pulsation (of consciousness). The (yogi) should rest there, on 
the plane of the Belly of the Fish." (57cd-58ab) 


This is so because ‘there’ on the plane of the Transmental, ‘the noble 
pulsation (of consciousness)’, that is, the essence of the outpouring of one's 
own nature (svatmocchalatta), which is its radiant pulse (sphurana) as none 
other (than itself), and so is the ‘beautiful’ and desirable ‘emission’, which 
consists of two Points,” and is the Supreme Lord's supreme form as the desire 
to emit (the universe). “The (yogi) should rest there’ in emission, and manifest 
radiantly as one with it. This is the meaning. By saying that it is ‘the plane of 
the Belly of the Fish’, the nature of which is said to be ‘beautiful with the 
noble pulsation (of consciousness)’, (he implies) that this (emission) always 
rests on the plane of the pulsation (spanda) (of consciousness), not just 
sometimes. 


' The plane of the Belly of the Fish is described in the following verses as that of the 
universal pulsation of consciousness (samdnyaspanda). It is likened to the throb of the 
belly of a fish when it is pulled out of the water. Similarly, individual consciousness at 
this level, pulled out of the waters of transmigratory existence, pulses in unison with the 
thythm of universal consciousness. The example given in the following verses, the 
pulsation of the genitals of a female donkey when she is having an orgasm, suggests that 
this pulsation is also experienced during sexual climax, although it is fleeting for those 
who are not accomplished Yogis. 

Abhinava identifies the plane of the Belly of the Fish with the activity of 

transcendental pure consciousness, which is the Absolute (Anuttara). Thus he writes: 
"The essence of consciousness is the Lordship of its unlimited and completely full 
freedom. By virtue of its repose in (its own) uninterrupted (aesthetic experience of) 
wonder, it has rendered every conceivable form of conditioning limitation one with 
itself. It consists of (supreme) ‘I’ (consciousness), which is full of the variety of all 
(phenomenal) entities on the plane of objectivity (idanta). Devoid of (individual) 
manifestations (nirabhasa), it is (itself) perpetually manifest, and it makes manifest (all 
that is) unmanifest, rendering it one with itself. The activity of (this) consciousness is 
devoid of succession (krama), because there is no succession which is based on time 
and space, which are essentially the (successive) appearance and disappearance of 
objectivity (idanta). (Thus) it is the activity (kriya) called ‘reflective awareness’ 
(vimarsa), consisting of the movement (sarirambha) of the reflective awareness of its 
own nature, well known to those (Kaula) doctrines that talk about (it as) ‘the Belly of 
the Fish’ and the like. This is itself the Absolute (Anuttara).’ PTv p. 28-29. 
'° *Visarga' is the last vowel in the series of vowels. It is a short aspiration which 
echoes the vowel that precedes it. Thus, for example, preceded by the vowel ‘A’, the 
sound is ‘AHA’, and preceded by ‘I’, ‘THI’. Thus, it is appropriately called ‘visarga’, 
which literally means ‘emission’, because it ‘emits’ the vocalic sound that precedes it. It 
is written as two dots, one above the other, thus — : — In this case, the preceding vowel is 
the diphthong ‘AU’ which, when followed by visarga, is the sound ‘AUHU’. We have 
seen in chapter three that the vowel AU represents the last of development of the power 
of action, as the one energy in which the three — will, knowledge and action — fuse, and 
so is itself called the Trident (see above, 3/104cd- 105ab). Rising through them, it enters 
into the sphere of the Transmental, that is, of Upper Kundalini, which is the energy of 
emission. 
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Well then (one may ask), what is (attained) by resting there also? He 
answers this question by giving an example. 


Tat AST TETAS P ou d 
Penmaen wfava de mfra 
VESIEORRISDTIRSRTGRETGT HO dl 
ARa rece | 


rasabhi vadava yadvat svadhamanandamandiram || 58 || 
vikasasankocamayam pravisya hrdi hrsyati | 

tadvan muhurlinasrstabhavavratasunirbharam | 59 |l 
Srayed vikasasankocarüdhabhairavayamalam | 


Just as the female donkey or mare entering (at the moment of 
orgasm) into her own abode, (that is, the Yoni,) the temple of bliss, made of 
contraction and expansion, delights in her heart, similarly (the yogi) should 
rest (Srayet) in the Bhairava couple, established in expansion and 
contraction," full of the aggregate of phenomena (bhàvavrata), repeatedly 
destroyed and created (again and again). (58cd-60ab) 


Just as ‘the female donkey or mare’ when she is urinating etc.,? 
‘entering into her own abode, the temple of bliss’, that is, (her) genital organ, 


'' Jayaratha quotes TA 5/58cd-59ab below in TÀv ad 6/186cd-187ab, and TA 5/58cd- 
60ab in TÀv ad 29/24. 

' Cf. below, 5/124. TA 5/58cd-59 is an expanded version of MVV 2/53 see above note 
5,113. 

13 Cf. the quote in TÀv ad 4/151 (‘just as the genitals of a mare pulsate when it 
urinates’), which Abhinava may have in mind here, although clearly according to him 
the mare is delighting because she is having an orgasm, not just urinating, as stated there 
and in that quote there. Were it not for the quote there, one would attempt to emend the 
text. It may well be that Jayaratha adds ‘etc.’ here as a remedy. The following passage 
found in PTv (p. 270-271) is set in verse, and so is distinguished from the bulk of 
Abhinava's commentary, that is in prose. Thus, it gives the impression of being drawn 
from scripture. But this may not be so. Abhinava does not introduce it as such. 
Moreover, nowhere is the goddess invoked in the vocative as the listener of the god's 
teachings. Thus, these may be Abhinava's own words. Be that as it may, the same 
example occurs here with reference to the Heart, which he identifies elsewhere with the 
Yoni (hrdayam yonirüpam ibid. p. 221), and describes its wonderful pulsation, through 
which every single thing is at once created in accord with its own specific nature, and so 
too made one with the consciousness of the Heart, wherein everything comes to rest: 


yatrantar akhilarh bháti yac ca sarvatra bhasate | 

sphurattaiva hi sa hy eka hrdayar param ari budhah (> budha) \\ ( p. 271) 
rasabhi vadava vapi svar jagajjanmadhama yat | 

samakāları vikasyaiva sarnkocya* hrdi hrsyati \| 
tathobhayamahanandasausumnahrdayantare | 

spandamanam upasita hrdayam srstilaksanam |l 
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which is pulsating continuously, internally and externally, (and so is) ‘made of 
contraction and expansion’, being completely concentrated on that, ‘delights 
in her heart’ and experiences an extraordinary bliss within herself. In the same 
way, all phenomena, consisting of perceivers and their objects etc., are 
‘repeatedly destroyed’, that is, withdrawn into one’s own nature and ‘created’, 
that is, poured forth externally. (The couple is) properly ‘full’ (of them), and 
without need of anything else. Thus, in order (to experience) the consciousness 
of his own (innate bliss), the (the yogi) ‘should rest in’, that is, penetrate into 
the state of emission, which is the ‘couple’ of both Bhairava and Bhairavi (not 
just Bhairava, because the expression *Bhairava couple’ — bhairavayamala) is a 
dual compound which, according to the rule, ‘puman striya’'™ (when male and 


tathobhayamahanandasausumnahrdayantare | 
spandamáànam upasita hrdayam srstilaksanam | 

dhyàyan smaran pravimrsan kurvan và yatra kutracit | 
visrüntim eti yasmame ca prollased dhrdayar tu tat 

tad ekam eva yatraitaj jhanam vaikalpikam param | 
tattvani bhuvanabhogah Sivadipasumatarah M 

svarh svam vicitram vindantah svariipam paramarthikam | 
citrikurvanty eva yànti tarh citràr samvidam param || 

p. 272) dasadravyakriyasthanajfianadisv api sarvasah | 
asankayaiva samkramah piijasya satatodità | 


‘O wise (awakened) ones! that within which everything shines and that shines 
everywhere is the radiant pulse (sphuratta) (of the Light of consciousness), and that is 
one — (known as) the supreme Heart. A female donkey or mare, expanding and 
contracting at the same time (her genitals), the abode of birth of all things (jagar), 
delights in her heart. Venerate (this) pulsating Heart, which is (the process of) 
emanation (srsti) within the heart of susumna, that in this way is the great bliss of both 
(the contraction of withdrawal and the expansion of creation, corresponding to the 
united couple of the God and the Goddess). Wherever, meditating, recollecting, 
cogitating and acting, one finds rest, and from which one pours forth (exuberant with 
joy) is the Heart. That is one alone. (It is) where this knowledge (which, both) with 
thought constructs (vaikalpika) and (free of them is) supreme, (resides, as do) the 
principles of existence, the expanses of the worlds, and the fettered perceivers from Siva 
onwards. Each (one of them,) attaining to their own wonderfully varied (vicitra) and 
absolutely real nature, (even) as they render it beautifully diverse (citrikurvantah), goes 
to (and enters into) that supreme and wonderful consciousness.” PTv p. 270-271 

A note to the printed edition explains: 


samnkocyantarmukhikrtya vikasya bahirmukhikrtya hysyati svatmany ānandātiíśayam 
anubhavati tathaivobhayasya bhairavasya bhairavyas ca mahénandam visargabhuvam 
ity arthah | etad eva hi námasya parasya prakasasyananyasadharanam rijparn tat 
sadaiva srstisamnharakdritvam iti anyathà hi asya jadebhyo vailaksanyam na syad iti | 


“Having contracted’ (means) ‘having projected inwards’, and ‘having 
expanded’ means ‘having projected outwards’. (The female donkey) ‘delights’, that is, 
experiences the greatest bliss. In the same way both Bhairava and Bhairavi possess 
Great Bliss, which is (their) emission (visarga). This is the meaning. This itself is the 
unique nature of the Supreme Light, that is not common to anything else. That is its 
perpetual agency of emanation and withdrawal. (If it were) otherwise, it would not be 
different from insentient things." 
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female are implied together) the one (male gender) remains.'? (The couple is) 
‘established in’, that is, manifest thus, as is the conjunction (yathayoga) of 
‘expansion and contraction’, that is, emanation and withdrawal. This is the 
meaning. 

That is the unique nature (ripa) "^ of this Supreme Light, namely, that it 
is perpetually operating emanation and withdrawal. Otherwise, it would not 
differ from insentient things. This has been established many times. In this way, 
power (Sakti) develops in the course of emanation and the powerholder in the 
course of withdrawal. As is said (in the Sivasütra): ‘the universe is the 
aggregate of His powers" and ‘the Lord of the Heroes is the enjoyer of the 
three (states of waking, dreaming and deep sleep).'^* 

He summarizes (and concludes) this (teaching, saying): 


wspquenmee3fH deo 
ThA fants sarge: | 


ekikrtamahamilasiilavaisargike hrdi \| 60 |l 
parasminn eti visrantim sarvapüranayogatah | 


1 PaSü. 1/2/67 
55 The compound ‘bhairavayamala’ — ‘Bhairava couple’ — is masculine, because when 
female and masculine words are combined, explicitly, or as in this case, implicitly, in a 
dual compound, the masculine gender serves to indicate both. 
1% Tt is unique in the sense that it is not common to anything else (ananyasadharana). 
17 $Sü 3/31. Bhaskara’s comment on this sūtra is very pertinent. He says: ‘in this way 
the powers of (Siva) the powerholder are those of consciousness and the rest. The 
pulsations (spanda) of their ever-renewed outpouring are said to be their aggregates. 
Know these to be the universe, for the all-pervasive Lord manifests as power in the form 
of the universe, and in so doing manifests (only) Himself at all times.’ (Dyczkowski 
1992b: 146). 
?* $Sü 1/11. Ksemaraja explains that the three states are waking, dreaming and deep 
sleep, while *the Lord of the Heroes' is the yogi who, having discovered his true divine 
identity, is the master of his senses. The gap between one state and the next, through 
which the yogi catches a glimpse of the Fourth State, expands until he is carried beyond 
all levels and states in his experience of the oneness of the Absolute (Anuttara). Mindful 
of the true nature of subject and object in all three states, the yogi is no longer a victim 
(bhogya) of these states but their master and achieves liberation in this life (j7vanmukti). 
The Well-Awakened yogi is said to be the Lord of the Heroes because he is full of the 
bliss of the mastery over the senses and their universal powers that, vibrant with 
consciousness, create and withdraw the universe of sensations in consonance with their 
expansion and contraction. The yogi, now full of the creative energy of consciousness, 
is one with the ‘Churning Bhairava’ (Manthanabhairava) Who is the hypostasis of the 
exertive force of consciousness which ‘churns’ or arouses its own energy to give rise to 
the cycle of creation, persistence and destruction. But as Ksemaraja remarks: ‘He who is 
not like this is a victim of the waking and other states, and so is just a worldly fettered 
soul. Even a yogi who has not ascended into this stream (of consciousness) is not the 
Lord of the Heroes, but is merely a deluded soul.’ (Dyczkowski 1992b: 36). 

Jayaratha refers us to the first of these two sitras to indicate the nature of 
reality, and the second as the way to attain the liberated state, in which it is experienced 
directly. 
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(The yogi) finds rest within this Supreme Heart, where the Great 
Root (S), the Trident (AU), and Emission (H) are made one, by the (process 
of) union (yoga), by which all things are filled. (60cd-61ab) 


(The letters of the seed-syllable of the Heart) are *made one', that is, 
established as the nature of pure consciousness (alone), and formed into a 
(single) whole (pindibhüta). ‘The Great Root’ is Maya, because it is the 
supreme cause (of all things). It is also the letter S, because it is the place where 
everything is well established in accord with the saying: ‘thus, the universe 
manifests clearly within this letter S.’'’ ‘The Trident’ is the three energies of 
will, knowledge and action, as well as the letter AU. ‘Emission’ is the location 
of the Upper Kundalini, as well as the two points (of visarga).'*' This is where, 
‘within the supreme Heart’ which is such, that is, within the supreme subject, 
and the ‘Heart’, which differs from (the seed-syllable of) the Heart of 
Withdrawal etc.,"? and is consciousness (bodha) as well as (SAUH), the seed- 
syllable of Para, and ‘fills’ everything, whether internal or external, is ‘filled’, 
that is, made one with one’s own nature, and is also the outpouring of duality 
(bhedollasa). Its ‘union’ (yoga) is the method (yukti) by means of which ‘(the 
yogi) finds rest’, that is, abides established in his own nature alone as supreme 
‘T consciousness. This is the meaning. Our view is that the supreme abode of 
rest is the pure reflective awareness of (supreme) ‘I’ (consciousness) alone, as 
having embraced within itself all things. 

Thus, he says: 


ag apiga feared ferry 62 oi 
THATS FTA | 


atra tatpürnavrttyaiva visvaveSamayam sthitam | 61 || 
prakàsasyatmaviérantàv aham ity eva dr$yatàm | 


The universal penetration (visvavesa) (of consciousness) brought 
about by that (perfect and) complete activity (parnavrtti) abides here (on 
the plane of the Upper Kundalini). See this very ‘I’ (consciousness) within 
the repose of the Light within itself." (61cd-62ab) 


1 5/60cd corresponds to MVV 2/54ab: ekikrtamahamülasülavaisargikaspadam | 

'® Above, 3/166ab (165cd). See below, 30/27-28ab. 

"! Visarga is the last vowel in the series of vowels. Its written form is two points, one 
above the other. See above, note 5,130. 

7"? There are two seed-syllables corresponding to the energies of emanation and 
withdrawal. The former is SAUH, the seed-syllable of Para, Who is the supreme deity 
of the Trika. The latter, called Pindanatha, is the syllable KHPHREM. This is the seed- 
syllable of the goddess Kalasarhkarsini, the supreme deity of the Kali Krama. See above 
4/191cd; also 4/181cd-189ab concerning SAUH, and 4/189cd-191lab concerning 
KHPHREM. 

"8 Cf. APS 22cd: ‘the repose of the light (of consciousness) within its own nature is said 
to be the state of (pure) ‘I’ (consciousness) (aharibháva). Quoted above in TÀv ad 
1/55, ad 3/203cd-204ab, ad 3/221cd-223ab and below ad 6/238cd-239ab (238). 
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‘Here’ on the plane of the Upper Kundalini, ‘by the (perfect and) 
complete activity’ which is that of encompassing (within itself) all things, 
‘that’ supreme Heart, which is the reflective awareness of ‘I’ (consciousness), 
abides as the abode of rest, and so ‘see’ and perceive ‘this very ‘I’ 
(consciousness) within the repose of the Light within itself’, not indeed 
within the object of illumination, such as the body and the rest. It is impossible 
for there to be anything else here, separate from the Light, which needs to be 
denied. The point is that there is no question of there being any other (form) of 
reflective awareness. 

Surely, Anuttara is the supreme, tranquil (transcendent) absolute 
(brahman). So how is it possible for this reflective awareness of ‘I’ 
(consciousness) (ahar-parámarsa) to be there as the abode of rest? In order to 
quell this doubt after (the teaching concerning) the utterance through the 
principle of the vital breath, he begins (to expound the teaching concerning) the 
utterance through the Conscious Nature, enunciated in the initial enunciation (of 
the teachings). 


The Utterance Through the Conscious Nature (cidatmanoccára)'^ 


'* Swami Lakshmanjoo explains that the utterance (of the vitality of Mantra) through 
the conscious nature is how the arising of God consciousness takes place. He explains 
(Swami Lakshmanjoo 2006: 340): 

"The third process that serves as a means to realisation (upayakrama) renders 
the state of Cosmic Bliss stable. When the yogi experiences the state of Cosmic Bliss, 
the state of (supreme) consciousness expands fully and spontaneously by itself, without 
any effort on his part. First of all, in the state of emergence from inner contemplation, 
that yogi experiences the state of cidánanda [bliss of consciousness] in all the 
conditions of daily life, whether it is that of assuming (what he requires) or rejecting 
(what he does not). On the level of daily life that yogi experiences the completely full 
(and perfect) wonder of Bhairava's nature. The Saiva masters have called this state 
complete absorption with the eyes open (unmilanasamádhi). This complete absorption 
with the eyes open is the ultimate level of Bhairava's state. Once the yogi has 
experienced this ultimate state nothing else remains for him to do. Whatever this yogi 
does in daily life, whether it is that of taking up (what he requires) or rejecting (what he 
does not) or any other action, for him the experience of Bhairava's state persists 
constantly. The masters of the past have called this condition Bhairava's Sacrifice 
(yāga). It is also said: 


“Offering as an oblation the entire sphere of phenomenal existence, made of all 
existing things, into the fire of Sakti that consists of all the energies (of the universe), 
who is else is my equal, I who am the sacrificer of the sacrifice in which the universe is 
the offering?’ 


Thus it is proved that one who prepares a Bhairava Sacrifice like this, not only 
worships Supreme Bhairava in the state of Cosmic Bliss but also in the state of the 
perceiver of the intellect, so too when he perceives objects of sense, in the state of the 
perceiver of the body and in all (other) worldly states. He offers the oblations of this 
(sacrifice) and he constantly meditates (dhyana) on Him. Thus for this adept everything 
is Bhairava’s Sacrifice. The reader should remember that on the basis of the Individual 
Means also this adept experiences the highest level of Bhairava’s state. Thus there can 
be no doubt that there is no difference in the fruit of any of the means to realisation. The 
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cidvimarSaparahamkrt prathamollàsint sphuret | 


The Supreme Ego of the reflective awareness of consciousness is the 
first outpouring that shines radiantly within the reflective awareness of the 
Absolute (anuttaravimarsa), initially devoid of all activity." (62cd-63ab) 


‘Initially’, in the first phase, ‘within the reflective awareness of the 
absolute’ which, unassociated with the activities (of consciousness), beginning 
with the intention to pour out (of itself) and the rest (that follow), is like a (still) 
waveless ocean, that is, within the supreme Light (of consciousness) (arises) 
‘the reflective awareness of consciousness’ which is the first outpouring 
(within it), and so, because there is no separate object of awareness, the 
‘supreme Ego’, which is intent on reflecting on its own nature alone, ‘shines 
radiantly’ as reflective awareness of ‘I’ (consciousness), by virtue of which its 
freedom may arise everywhere. The Supreme Lord, Who is the Light of the 
Absolute (anuttaraprakasa), having concealed His own essential nature by the 
glorious power of His freedom, residing on the plane of the means of 
knowledge and the rest, manifests phenomena separate (from Himself and one 
another). 

He says that:!* 


point is that even if there is a difference in the means, there is not the slightest difference 
in the goal to be attained of (all) these means. It is also said that: "The wise should not 
imagine that there is any difference here in the fruit which is consciousness.’ (MV 
2/25ab; Also quoted in TA 1/227 and below in TAv ad 5/154 and ad 34/3.) Yogis 
should not think that different fruits are attained through different means. The point is 
that although the means differ from one another, the fruit obtained is in all respects the 
same and that fruit is only the completely full (and perfect) state of Bhairava.’ 

145 5/62cd-63ab corresponds to MVV 2/44. See above, note 5,113 for a translation. 

Note again here that the supreme reality which Abhinava proclaims to be 
Anuttara is the pure light of consciousness alone. There are no levels within it. Nor is it 
‘a level’. Indeed, it cannot be defined in any way. If asked what Anuttara is, there can be 
no (an) reply (uttara). The supreme ‘I’ consciousness of Bhairava, the true nature of 
everything, is the reflective awareness and freedom of the Light of Anuttara which 
shines in No Means. The supreme ‘I’ consciousness is its ‘first outpouring’. 

“© In these verses, Abhinava describes the inner process of worshipping the deities of 
consciousness, who manifest and act through the senses. The process (krama) of 
perception is the liturgy (krama), in which consciousness is engaged in nondual 
worship. Recognising this activity as that of his own fundamental consciousness, the 
Yogi at the individual embodied level of practice participates in the reflective awareness 
of the Absolute (anuttaravimarsa). Time and action are fundamentally connected. Outer 
activity, based on the relative distinction between what has taken place and what is 
about to occur, is the measure of time. When outer action is recognised to be the result 
and manifestation of the inner cognitive activity of consciousness, past and future are 
withdrawn into the immediacy of the present, which is no longer set in time. In the 
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tata udyogariktena sa dvadasakalatmana | 63 ll 
siiryenabhasayed bhavam pürayed atha carcayet | 


Thus, that (reflective awareness functions as) the Sun (of 
knowledge), which, consisting of twelve phases," emptied out by the 


following passage from the MVV, Abhinava outlines essentially the same practice he 
teaches here from this perspective. 


*. . . the past and future are immersed in the consciousness that is called the 
present. If (the yogi) brings about a state of rest in this alone, and if the whole circle of 
the rays of conceptualization stand still for one moment without becoming manifest in 
this (present consciousness), then (the yogi) has annihilated his own individual (nija) 
existence, and (transcending time.) relishes (carvanarh labhate) just the vibrant 
experience (of the nectar) of his own immortality, (in which) flows an abundance 
(sarndoha) of the ambrosia that is the highest bliss. (142-144) 

For when the Moon (of objectivity) is full of the mass of rays of the Sun (of 
sensory perception) and does not wish to emit them again, then it is for a moment 
established in a state of rest, in the plenitude of its own orb (within the perceiver). It is 
(then) called ‘the vessel of the gratification of all the constituent deities within 
(consciousness).’ (145-146) 

In this way, one rests in the light emitted by the Moon of the knowledge of 

one’s own Self. (It is the light) within the heart (of consciousness) made manifest 
(añcita) by the mass of the rays of the Sun (of sensory perception) that illumines the 
world, and is beautiful with the essence of the nectar of the vast consciousness within. 
Since the flood of one’s own inner nectar is not released outside (in this state of 
introverted contemplation), it revolves and surges up only within (consciousness), and 
(thereby) acquires (-atmakah jayare) the knowledge of the ‘I’, which gratifies the circle 
of the deities (of the senses) within oneself. As long as (consciousness is experienced to 
be engaged in this way) (yávat), the process of one's own sensory perception 
(svakaranakrama) is suspended. While the mass of the rays (of the senses) is restrained, 
(their) power (vibhava) (that causes manifestation) is absent, and so neither past nor 
future is divided off from the present. MVV 1/147-151ab. 
17 There are sixteen vowels in Sanskrit. They collectively represent the Moon with its 
sixteen digits or energies (kala). The Moon represents the sphere of objectivity, and the 
Sun noetic consciousness, which illumines it as the means of knowing it. Abhinava here 
has in mind the Krama teachings. As Padoux (1990: 159 n. 209) explains: ‘[these] 
notions are distinctive of the Krama tradition, for which, among the wheels of energy 
that connect the knower with the world and the Absolute (a typical concept of this 
system), there is a Wheel of Light (prakasacakra) with twelve rays — twelve kalds 
[energies] — that abide in the Sun — corresponding to the means of knowledge [i.e. the 
senses] — and the twelve vowels (minus p, R, |, and L). And there is a Wheel of Bliss 
(anandacakra) with sixteen rays — sixteen kalās [energies] — containing the whole of the 
sixteen vowels that are lunar, . . . where the knowable predominates. Thus, there are two 
moments of consciousness: first one of self-awareness, then one of awakening to the 
world’, We have observed several times that the cycle of twelve Kalis is equated with 
the twelve phases of the sun (see, for example above 4/146cd). 
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exertion (udyogariktena)" (of its intent), manifests (bhasayet), fills (pitrayet) 
and contemplates (carcayet) phenomenal existence, (assimilating it into 
itself). (63cd-64ab) 


‘Thus’, because of the radiant pulse (sphurana) of the reflective 
awareness of ‘I’ (consciousness), which is that Supreme Light, (then) initially 
manifests the plane of the contracted (individual) perceiver. The ‘exertion’, 
which is the intention to make phenomena manifest, ‘emptied out’™ there by 
its being always orientated externally, the ‘twelve phases’, which are the (the 
forms of) reflective awareness corresponding to the vowels from ‘A’ to 
‘visarga’ without the (four) neuter’! (vowels, r R 1 L), are ‘the Sun’, which is 
the means of knowledge that has attained (its) completely full nature, 
‘manifests’, that is, emits externally, each individual thing one at a time, as the 
(colour) blue and pleasure etc., as a subtly contracted form (of consciousness). 
(It then) ‘fills’ (its manifestations), that is, establishes them for some time in that 
way, as they are. (Then it) ‘contemplates’ (them), that is, withdraws them, by 
making them one with itself. This is the meaning. 

The subject who wishes to accomplish a (particular) task 
(arthakriyarthin) initially views the mass of phenomena (arthajüta)? as 
mounted on the means of knowledge (pramana). He then thinks: “this is thus". 
After that he thinks: "I have known this object". Thus, considering (himself to 
be) satisfied, dissolving away (vilapana) the outer form, he rests within himself. 
Thus, (one's own personal) experience is a witness to this reality. 

Surely (one may ask.) once the mass of phenomena have in this way 
assumed (and gone through all the stages) of manifestation and the rest, what 
happens? With this doubt in mind, he says: 


sr: NENF AMIAR: p&Y I 
miai dA aA A | 
TEARRE | &U I 


“8 TA 5/62cd-64ab corresponds to MVV 2/44-45. See above, note 5,113. Read 
udyogariktena for udyogasaktena (‘intent on exertion’) on the basis of MVV 2/45ab, 
that reads udyogavaSariktena (‘emptied out due to exertion’) and MSs Kh, C, Ch, and Jh 
of the TA, which read udyogaraktena (‘by the attachment to / of exertion’). 

'? Krama teaches a series of four phases (kramacatustaya) (see above, note 3,797) to 
which Abhinava is evidently referring here, although he denotes them in terms not seen 
elsewhere in the available sources. One may assume that Abhinava intends, as he has 
already stated several times, that these four phases be related to the three goddesses 
Para, Parapara and Apara. Thus, once again, even though practice begins in the domain 
of the Individual Means as it involves the movement of the breath, it is grounded in the 
experience of the twelve Kalis and the Trika goddesses, experienced in the realms of 
cognitive Yoga, that is, the Empowered Means based on the power of knowledge 
(fiánasakti). 

15 Read riktena for saktena. 

7?! Read sandha- for the misprint santha-. 

' Read arthajàátari. 
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: RECEN 
qami feet daig wm | 
athenduh sodasakalo visargagrasamantharah || 64 |l 
saitjivanyamytam bodhavahnau visrjati sphuran | 


iccháüjfiánakriyasaktisuksmarandhrasrugagragam W 65 || 
tad evam amytam divyam samviddevisu tarpakam | 


Now the Moon (of objectivity), shining radiantly in its sixteen 
phases, desiring to devour (its) emission, (its seventeenth aspect), the 
Vivifier (samjivani), pulsing radiantly (sphuran), emits the Nectar of 
Immortality into the fire of consciousness (that is, the limited subject). 
That is the divine nectar (that drips) from the tip of the sacrificial ladle 
(made of) the powers of will, knowledge and action (that flow through) the 
subtle channels (of the senses, that serves) in this way (evam) as a divine 
libation to the goddesses of consciousness (the sacred powers of the senses). 
(64cd-66ab) 


‘Now’, after noetic consciousness (prama) has developed, ^* ‘the 
Moon' (of objectivity), consisting of the body and the rest, 'shining radiantly', 
that is, manifesting in its own (true) nature, and so having (all its) ‘sixteen 


'S TĀ 5/64cd-65ab correspond to MVV 2/46-47ab. See above, note 5,113. Gnoli 
supplies an interesting note to his translation of this verse that is worth translating here. 
"The language of Abhinavagupta is strongly influenced by the Krama school. To the 
degree in which the sentient subject opens up to itself, it closes to objectivity and vice 
versa. These two complementary moments are symbolized in the Krama system by the 
two wheels (cakra) of Light and Bliss (prakasacakra and Gnandacakra) (see above, 
4/123cd ff. and MM p. 83) consisting of twelve and sixteen rays, respectively. The 
means of knowledge prevails in the first wheel. This is the Sun that consists of twelve 
kala [energies], symbolized by the twelve vowels, excluding r R | L, and it is ‘thin’ 
(krSa). The Wheel of Bliss is characterized by the prevalence of objectivity, external and 
internal, in itself and for itself (svena rapena), it is full (pürna), and, lunar, has sixteen 
kala [energies], that correspond to the sixteen vowels (including r R | L). In both cases, 
that is, whether the means of knowledge or objectivity predominate, reality affirms itself 
in our consciousness in four moments called udyoga (‘exertion’), avabhasa 
(‘manifestation’), carvand (‘relishing’) (or sankrama — ‘transfer’) and vildpana (‘setting 
aside’). The point is that every time we perceive anything, initially there is a sort of 
connation (udyoga), which is equivalent to the immanent appearance of the thing 
(arthavibibhasayisa), then its manifestation (avabhasa), the relishing of it (carvana) and 
its dissolving away (vilapana, visranti) into the subject (see PTv Gnoli 1985, pp. 130- 
131 and Padoux 1990: 159 n. 209; see also above, note to 3/265). When Anandacakra 
(the Wheel of Bliss) [is activated] the fire of consciousness, as mentioned before, is 
intensified and nourishes itself with the four seeds of nectar that vitalize it (amrta, 
samjivani) and flow into it. Meditation on this moment is a source of bliss." 

The prototype of these verses, that is, MVV 2/46-47ab, supports this last 
statement. See above, note 5,113. 
'' Noetic consciousness (pramd) is the knowledge that results from the perceiver 
(pramatr) perceiving the object (prameya) through the means of knowledge (pramána), 
which traverses the phases of manifestation and its perception outlined in the previous 
verses. 
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phases', which are (the vowels) beginning with the letter A (up to visarga) as 
well as the sense organs of knowledge and the rest, has attained its own full 
(and perfect) nature (as the Full Moon). Thus, having reached a state of 
maturity (ucchünarüpata), * ‘desiring’ and eagerly confident (visrabdha) ‘to 
devour (its) emission', that is, to conceal that form within itself 
(radrüpatiraraskaratmantah), ‘the Vivifier emits’ that is, pours forth in a gross 
form as the perceiver and its object etc., ‘the Nectar of Immortality’, which is 
a special vital element (dhàtu) that nourishes the sixteen energies, ‘into the fire 
of consciousness’ of the limited perceiver. According to the saying: ‘(The wise) 
say that there is an immortal (amytd) energy (kala) within man, that consists of 
sixteen energies (kala).’'*’ (The Vivifier) is the seventeenth (energy of the 
Moon), which is called Ama and gives life to the universe. This is the 
meaning. 

Then, when that nectar of the Moon’” has poured forth in the manner 
explained, and has developed as (the mass of objective phenomena) such as (the 
colour) blue and pleasure etc., having divinized ‘the tip of the sacrificial ladle’ 
(consisting of the powers) of will (knowledge and action), one should offer ‘a 
divine libation to the goddesses of consciousness’, that is, by savouring the 
aesthetic delight (rasāsvāda) of form and the other objects of sense. One should 
bring the goddesses of vision and the rest (of the senses) to rest within one’s 


159 


55 The sixteen phases or energies of the Moon of objectivity are the five cognitive 
organs of sense, the five organs of action, the five sensations and the intellect. In this 
state, namely, when they manifest according to their true nature, they shine at one with 
consciousness, and so they have ‘attained their own full (and perfect) nature’, as has the 
Moon, which is full of all its sixteen phases and so is the Full Moon. They are all 
contained in the transcendental Siva principle. Beyond, when the energies of the Moon 
flow out through its power of emission, all the other principles are formed as this energy 
‘condenses’ progressively. 

'5* The term ‘ucchiina’, which I translate here as ‘maturity’, literally means ‘swollen’ or 
‘ready to burst’, like a seed that swells when it is just about to sprout. It denotes the 
condition of consciousness that has developed to the point in which it is just about to 
pour out of itself. In this case objective, that is, outwardly directed lunar consciousness, 
has been filled with the objectivity it has assimilated into itself and is now ready to pour 
out into the sphere of the fire of subjectivity, to which it is offered with the reverence of 
an oblation to the sacred fire. 

1 See Dyczkowski 2009: intro. 1, 346 ff. This line is drawn from Trisirobhairava. It is 
also quoted above in TÀv ad 3/138-141 (137cd-141ab) and the first half below in TÀv 
ad 24/13-16. Abhinava himself quotes it in the PTv. See above note 3,431 ad 3/138-141 
(137cd-141ab) for the full citation from the PTv (p. 180-182). 

'** Gnoli (PTv 1985, p. 131 note 405a) disagrees with Jayaratha here. According to him, 
it is clear that the Vivifier consists of the four neuter vowels, r R 1 L. He points out that 
in exactly the same context in the MVV (2/47ab), Abhinava refers to them as the four 
vitalizing energies (kalas catasro jīvanīh) that are poured into the fire of consciousness. 
In the PTv (p. 224) they are called ‘letters of nectar’ (amrtavarna) (see also ibid. p. 174, 
TA 3/78-81 and Ksemaraja on $Sü 3/7). But even if we accept Jayaratha’s 
interpretation, the same confusion remains, we have already discussed concerning the 
identity of the energy of the Moon as being the sixteenth or seventeenth digit of the 
moon. See note to TAv ad 1/137cd-141ab and ad 3/138-141 (137cd-141ab). 

' Read candrasya for cirasya. 
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own (pure) nature alone. This is the meaning. ‘The subtle channels’ are the 
doors of the senses in the form of the (actual physical) sense organs (golaka). 

What is being said here is as follows. (Considering) first of all that some 
particular thing (bhavajata) is a means of effecting a desired (objective), it 
develops by means of the senses into an object of knowledge. Once that state (of 
objectivity) has been attained, (then) by performing its own particular function 
(to the satisfaction of the perceiver), it induces (the perceiver) to rest solely 
within his own nature, and so invokes (the experience of) the plenitude of 
Consciousness. 

Surely (one may ask), what is the purpose of offering libation to the 
goddesses of consciousness? With this question in mind, he says: 


feat tered gaufeft us og 

Eid agar gd bi ASSH | 

visargamrtam etavad bodhakhye hutabhojini \\ 66 Il 
visrstam ced bhavet sarvam hutam sodhadhvamandalam | 


If the nectar of emission (visargamrta) is thus emitted into the fire of 
consciousness, the entire cosmic order’ is offered as oblation. (66cd-67ab) 
(66cd-66ef) 


As (our) most excellent teacher (guruvara) (has said): 


"The sphere of (worldly) existence is made of all things (bhava). (It 
rests) on the (seat of the sacred) grass (barhis)'*' made of all the energies. Who 
else is my equal in offering oblations, I who am the sacrificer of the sacrifice 
made of all sacrificial victims. '? 


(The teaching imparted) here concerns the utterance of (SAUH), the 
Seed of Nectar (amrtabija) etc. Its meaning is as explained previously,’ and so 
(also) because it is very secret, (there is) no (need) to exert (oneself) again here 
(to explain further). 

Surely (one may ask,) if the nectar of emission is contemplated in this 
way as being the supreme subject, what has become of the sixfold sphere (of the 


'® The expression here for cosmic order is sodhadhvamandalam, which literally means 
‘the sixfold sphere (of the cosmic) path (of the manifest universe)’. Concerning this 
Sixfold Path of the cosmic order, see above, note ad 1/34. 

'! See above, note 4,869. 

'? This verse appears to be by Jayaratha’s own teacher; another from the same source is 
quoted above. In TAv ad 4/201-202. See note there. Could this be Kalyana, who he says 
liberated him ‘in the body’ with ‘the drops of his compassion’? (See second 
introductory verse at the beginning of the commentary). He refers to his *most excellent 
teacher’ again in the verse with which he concludes his commentary on Chapter 
Twenty. 

'® See above, 4/186cd-189ab. 
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cosmic) path (of the manifest universe), that this has been said? With this 
question in mind, he says: 


FASTAA fani: apes i go dg 
Tan: alter THT: | 


yato ‘nuttaranathasya visargah kulanayikà I 67 Il 
tatksobhah kadihantam tatprasaras tattvapaddhatih \'™ 


This is so because the emission of the Lord Absolute 
(anuttaranatha) is the Mistress of Kula, and its arousal (ksobha) is the 
(consonants) ranging from K to H, whose expansion constitutes the 
sequence (paddhati) of the metaphysical principles (ranging from Earth to 
the Individual Soul). (67cd-68ab) (67) 


"The Mistress of Kula’ (kulandyika) is the energy Kauliki 
(Kaulikisakti). As was said before: 


"The Supreme Abode - the Absolute (Anuttara) — is called Akula, 
whereas the emission of that Lord is called Kaulikisakti.''^ 


‘Its arousal’, that is, the arousal (ksobha) of that emission (visarga), is 
the ground of arousal (ksobhüdhüra). This is the meaning. As (was) said 
(before): 


*The wise call this (series of consonants that ranges from) K to H the 
ground of arousal.' 

Their ‘expansion’ is the expansion and development (praparica) of the 
ground of arousal (consisting of the series of consonants) from K to H. This is 
the meaning. As is said (in the Paràtrisika): 


‘O lady (who observes) good vows, the principles beginning with Earth 
and ending with the Individual Soul are found successively (kramāt) within the 
five classes of consonants, beginning with the gutturals and ending with the 
labials. The group of four supports, namely, Air, Fire, Water and Earth, come 
after them, and next (finally) the Five Brahmas, which are said to be the (five) 
letters beginning with $ (and ending with KS). One should know that, in due 


'^ TĀ 5/68ab (67cd) is a reworking of MVV 2/47cd. MVV 2/46-47ab, quoted above in 
note 5,113. 

'* In the Prabodhapaficadasika, Abhinava refers to the couple, Siva and Sakti, as 
Anuttara and visargasakti. This identification is also found in the PTv, where Anuttara 
is said to be Akula and its power Kula. 

' Above, 3/143cd-144ab (143). Cf. also above, 3/66cd-67ab. Notice again how all the 
realities are experienced and function in all the spheres of the means to realisation in 
corresponding forms to them. 

'' Above, 3/180cd (180ab). 
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order, with A as the root (amiilà) and ending with KS, it is said to be emanation 
Grgti). 

Surely (one may ask,) if the emission (visarga) of the Lord Absolute 


(Anuttaranatha) is the energy Kauliki, is this represented or not in this way in 
that (progressive) emergence of the letters? With this doubt in mind, he says: 


si a sft Boek ufedr fe FORT wee d 


ar-a iti kule$varyà sahito hi kulesita | 68 || 


The letters ‘AM’ and ‘AH’™ are the Lord and Mistress of Kula 
united together. (68cd) (68ab) 


' PT 6-8ab. Abhinava comments on these verses as follows: prthivyüdini ca yàvat 
brahmapaficakam tāvat tesàm svaranaém antah katha kramat \ atha ca 
kramasyadanam bhaksanam kalagràsah tathà krtveti kriyavigesanam ca Sobhane vrate 
bhoge riktatve bhoganivrttau ca pirnatve suvrate ámantramam api etat evam 
vyakhyeyam evam amiila— akaramilà avidyamanamila ca anàditvàt sa kramo yasyah 
praslesenatadrüpo ‘nyathariipo ‘pi kramo yasyah tathüpy amila amiilasya yad 
Gtananam ātat tatas tad eva 


‘All things starting with Earth up to the Fifth Brahman (who governs Space) 
are within these vowels. In what way? — ‘successively’ (kramat). (The word ‘kramat’ 
can be analysed as ‘krama’ — ‘succession’ + ad — ‘to eat’), Thus, it comes to mean 
‘eating (adana, bhaksana) succession’, that is ‘devouring time’ (kalagrása). One should 
then understand the expression to be adverbial. 

The expression ‘suvrate’ (O lady (who observes) good vows) means that (the 
same energy also) observes the vow (vrata) of fasting, which is beautiful (su) because 
even when there is food (for the senses), there is (an inner spiritual) emptiness and, 
when the food ends (by abstaining from the objects of sense), the fullness (of 
consciousness). Although this is a vocative, this expression should be explained in this 
way. 

This creation is amülà in the sense that it has as its root (mila) the letter A, and 
(taking the initial ‘a’ as a privative prefix,) it has no root, as it has no beginning. Thus, 
the meaning is that the sequence of that (process of) emanation is ‘not this’ (atadrüpa), 
that is, (different or) otherwise (anyathdriipa), and even though it is such, it is anyway 
amiild. (The entire expression amilatatkrama can also be taken to be a single 
compound, in the sense that the sequence of emanation derives (fatah) from the 
explication (arat) (in the sense of) ‘stretching out’ (atananam) of amiila, that is, of (that 
reality,) because it has no beginning, or that it also identifies itself with it (tad eva)’. 
(PTv p. 208) 

1# Gnoli suggests the reading a a iti for ar a iti. (ah before i drops h and so becomes a). 
Thus, the Lord of Kula, in continuity with the teaching in the previous verse, would be 
the Lord Absolute Anuttaranatha, represented by the letter A. This makes good sense, 
and is in line with what been said before (see 3/67cd-68ab and 3/143cd-144ab). In both 
cases, Akula is A and Kauliki is H. Jayaratha, however, supports the reading in the 
printed text, and so quotes TÀ 3/134, which states that the Light of consciousness is the 
Point of Siva, i.e. AM. But, while it may be a possible interpretation, it is hard to 
understand why in other places the two are A and H, and only here M and H. It may 
well be that there was an error in Jayaratha's manuscript, and that this continued to be 
the accepted reading because of his interpretation. In the PTv, Abhinava quotes 
Somünanda's commentary (vivrti) as saying: ‘AM and A are the same letter in modified 
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As is said: 

"The pure Light (of consciousness praküsamátra), present here when 
the three abodes (of subject, object and means of knowledge) manifest, is 
referred to in the scripture as the ‘Point’, and is considered to be the Point of 
Siva (sivabindu). "? 


‘The inner intention to emit of that (Light of the Absolute) is called 
Kauliki, the supreme (power) (para). She Herself most certainly (dhruvam) 
assumes, by being aroused, the nature of emission (visarga).' '™ 


Surely (one may ask.) according to the stated view that ‘indeed, power 
is not other than the possessor of power’ ,!” there (can be) no release (and 
separation) (vislesa) of power from the possessor of power, so how is it that 
their emergence is explained (as taking place) separately (bhedena)? With this 
doubt in mind, he says: 


Ww amaaa fangen | 
paro visargavislesas tanmayam visvam ucyate | 


Other than that (para) is the release of (their) emission. It is said 
that all things (visva) are of that nature. (69ab) (68cd) 


‘The release of emission’ is emission that has been ‘released’ (vislista 
— literally ‘separated off’ from its source). ' Therefore, because it has been 
divided off from the possessor of power, it is ‘other than that’ (para). This is 
what he says. Moreover, its unfolding expansion (sphara) is said to be all 


and unmodified form'. Even so, he maintains that A is Anuttara, and the (fifteen) lunar 
digits (tithi) are A etc., and, or else, there is (first) AM, that is, bindu and then (the 
fifteen) lunar digits, that is, A etc. and, at the end of them, (tadantah), emission’. Above 
in the PTv, explaining verse 5, Abhinava understands tadantah differently, that is, as 
‘within that’. Gnoli explains in brief, ‘taking together all the vowels from A to AM, that 
is, the stations (along the line of their development), by uniting with time, they become 
Sun and Moon, which are said to be within that.’ 

17 Above, 3/134 (133cd-134ab). Also quoted ad 1/111cd-112ab (111). 

' Above, 3/137 (136cd-137ab). 

' Also quoted below in TÀv ad 6/229 (228cd-229ab). 

'5 Concerning this ‘release’ or ‘separation’, see PTv p. 201, quoted above in note ad 
5/64cd-66ab. It would probably be better to understand this line to mean that the union 
of the two, Kule$vara and Kaulikisakti, are the supreme — para — release of emission. 
Jayaratha prefers instead to understand para to mean ‘other than that’, rather than 
supreme. The ‘release of emission’ is the seventeenth energy flowing out from the 
sixteen energies of emission, represented by the sixteen vowels (see following verse). 
Thus, it can be said to be para, i.e. ‘supreme’ or ‘beyond’ with respect to the others, or 
indeed ‘other than’ they are. See above note 3,432 ad 3/138-141 (137cd-141ab) 
concerning the seventeenth digit of the Moon. 
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things. Thus, ‘it is said that all things are of that nature'."* That is said (in 
the following verse): 


‘Power and the possessor of power are said to be two categories. His 
powers are the entire universe, while the Great Lord is the possessor of 
power.” "5 


When the nectar of emission has been contemplated in this way as being 
the supreme subject, the sixfold (cosmic) Path assumes that nature." So it has 
been rightly said that: ‘the cosmic order is offered as oblation'.'? 

And so, can all this external worship etc. be performed with that (same) 
prerogative? Thus, he says: 


apei AAT i S 
aim ia mom | 


citpranagunadehantarbahirdravyamayim imam | 69 Il 
arcayej juhuyād dhyāyed ittham sanjivanim kalam | 


In this way, this (seventeenth) vivifying digit (of the Moon) 
(sarnjivinikala)"* which is consciousness!" and consists of the vital breath, 
the qualities (guna), the body, and the internal and external sacrificial 
substances, should be  worshipped, offered as  oblation and 
contemplated.'*(69cd-70ab) (69) 


' Every single thing, in any form, whether a notion or an outer object, is the e on 
(visarga) of Siva's seed, that takes place by the union with His power within, which it is 
emitted and is itself that emission. Cf above, 3/137, 141, and especially 142ab. 

175 See above, note to TAy ad 1/111cd-112ab (112). 

" Read tadsad eva for tadsád eva. 

17 Above, 5/67b (661). 

'7* See above, note 5,153. 

1™ Instead of vit, read cit with MVV 2/49c and MSs K, Kh, Ch and Jh. Jayaratha glosses 
‘the qualities’ as the intellect. 

' The injunctive dhyayer also means ‘should be visualized’. Initially, these processes 
have to be imagined as taking place. As such, they are guided meditations. It is in this 
way that most people begin their practice at the level of the Individual Means, which 
takes its support from the body and mind. As one advances, the thought constructs are 
purified, allowing the Light of consciousness to shine within them, transforming notions 
into insight, and what is initially just imagined turns into direct experience at the higher 
levels of the Empowered Means. Finally, the yogi enters into the pure consciousness of 
the Divine Means. Thus, the attentive reader will notice that practically the same 
practice, although articulated differently, that is, as forms of Kundalini, is also described 
in Chapter Three, which teaches the Divine Means (see 3/138 ff.). The cardinal 
difference there is the absence of reference to ritual, even in its most internal form as the 
dynamism of consciousness. In the sphere of the Divine Means, there is not even the 
slightest split between the worshipper and the object of worship. There is no body, 
senses, mind, or anything external to offer. Thus, cognitive yoga as the experience of the 
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Taking one's support ‘in this way’, in the manner described, of ‘the 
vivifying digit (of the Moon)’ called Ama, which satisfies the entire universe, 
one should perform the worship etc. which is the realization (of one’s own 
nature) as all things. For the clarified butter of knowledge is supreme 
consciousness, and the sacrificers are the perceivers,'*' (identified) with the vital 
breath, intellect, and body, in relation to which (this lunar energy) is the internal 
and external sacrificial substances; that is, the Five Jewels™ and their symbolic 
substitutes, namely, saffron powder (kutkuma)'** and the rest, which serve as 
the means to accomplish the sacrifice. And its nature is the essence of its 
unfolding expansion (sphara) (as these things). This is the meaning. 

Surely (one may ask,) if worship etc. can be accomplished in this way, 
that is, (only) if one reaches the plane of emission, then one would not come to 
the end of the great effort (to attain it) even in thousands of eons. Thus, would 
not the observance (anusthdna) which is the purpose (and sense of the teachings 
of the) scriptures (always) remain incomplete? With this doubt in mind, he says: 


amedee fm: wo d 
wat fairey word | 


Gnandanadiyugalaspandanavahitau sthitah V 70 Il 
enam visarganihsyandasaudhabhiimim prapadyate | 


He who is persistently attentive to the pulsation of the two channels 
of bliss attains to this, the plane of the nectar of the flow of emission. (70cd- 
71ab) (70) 


"The two channels' are the genitals of the Siddha and Yogini, which 
are predominantly (experienced as) bliss. "The pulsation of that (pair of 
channels) is their mutual intent (aunmukhya) on one another, with the desire to 
enjoy sexual intercourse. ‘He who is persistently attentive’ there — that is, 
concentrates there by the process which begins with penetration into the Seal of 
the Hexagon (sadaramudra),'™ and attains the development (of the expansion of 
s). (Then he thus) ‘attains to this, the plane of the nectar of the 


modalities of the Kundalini of consciousness (not the Kundalini of the breath as here) 
takes the place of ritual. 

À! Read pramdtaras for pramatanaras. 

™ The Five Jewels are the quintessential Kaula sacrificial substances. According to the 
Kubjika Tantras they are 1) blood, 2) meat, 3) bone, 4) fat and 5) skin from the head. 
Another set is 1) faeces, 2) urine, 3) blood, 4) fat and 5) semen. See Dyczkowski 2009: 
4n. 117. 

'S Kunkuma — saffron Crocu Sativus, the plant and the pollen of the flowers. 

1% The three channels of the vital breath — Ida, Piigala and Susumna — join at the base 
of the spine in the genital region. When Yogini and Siddha unite, they make six, thus 
forming the Seal of the Hexagon, formed from the upward male triangle and the 
downward female triangle. With a Point (bindu) in the centre, this is a common 
representation of the sexual union of Siva and Sakti. See above, note 3,325 at TAv ad 
3/95cd-96ab. 
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flow of emission’ — that is, he attains oneness with ‘the plane of the nectar’, 
which is the place of rest (in transcendental consciousness) that generates the 
most excellent bliss, and so is the location of the source of all the ‘nectar’ of 
‘the flow’ of the sexual fluids (caramadhatu) and ‘emission’ of this, the 
(seventeenth) vivifying digit (of the Moon) (sarhjivinikala) of the Supreme 
Lord, who desires to emit (the flux of emanation). 

(Someone may object that) what is being taught here is that just by 
practicing vulgar (sexual intercourse, all) would be attained, without (need of) 
explaining (any practice). (In response to this objection, we say) that if one just 
pays attention, basing oneself on (this simple) basic practice (yuktilesa), then 
that plane of emission is attained effortlessly, and so the effort which was not 
successful to maintain the observance (anusthdna), which is the purpose (and 
sense of the teachings of the) scriptures, is (successfully) completed. 

Surely (one may ask), agreed that practice of this means to realisation 
(upaya) is a pleasing (and easy one) (sukhasüdhana); however, if even the 
network of means is fashioned from (several) different energies, then there (in 
that case), how can the goal (be attained) with just this one? 


Entering the Heart on the Plane of Emission 


MÈ at Hoa TST qoem 
carat wdremrgn wed was od 


Sakte ksobhe kulàvese sarvanadyagragocare \\ 71 || 
vydptau sarvatmasankoce hrdayam praviget sudhih | 


"5The man of fine insight (sudhi) should enter the Heart (of the 
plane of emission on the following occasions, namely,) 1) when (his) power 
(which is his Tantric partner) is aroused (during intercourse), 2) when he 
penetrates Kula (the power of emission, in the absence of a partner), 3 and 
4) at the tip of all the channels (nàdi) (of the breath by a gentle caress), 5) 
during the pervasion (of contemplation in a state of expansion), or 6) when 
(he is in a state of contemplation in which he realizes the illusoriness of 
manifestation, and so) withdraws completely from it.'** (71cd-72ab) (71) 


"S This verse lists the six ways in which Siddhas and Yoginis experience the flow of the 
emission of divine consciousness. 

'** Abhinava teaches another way, similar to these, to enter the Heart in his PTv, where 
he presents a set of sixteen meanings of this key Trika term for ultimate reality, along 
with others in the course of the same work and elsewhere. He prefaces what follows 
with a brief explanation that the Heart is Siva Who, in His aspect as Bhairava, is 
identified with the totality of all things and sentient perceivers and, as the Heart, is its 
transcendental essence, embraced by the goddess Para, His supreme power. This is the 
supreme object of worship of Trika Saivism. He explains: 


"Those who have not entered into the Heart, which is this vitality, pervasion, 
and essence (of consciousness), (but) in whom the bonds that restrain them have been 
gradually loosened and then finally completely removed by observing the appropriate 
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outer discipline (bahyacara), may also attain for themselves the state of pervasion of 
this Heart. Entry into this Heart may not be conceived with discursive notions such as ‘I 
have penetrated into this Heart’ or ‘this goddess is Para’. This is because, as has 
(already been) extensively (explained, if that happens, that would not be the real Heart 
of consciousness, which is free of all thoughts. Thus) in that case, one would need to 
search for some other heart (which is the real one). Rather: 

‘The bonds of scripture do not contract the heart, nor can this world sully 
consciousness. (Even so, only when the bonds are removed and obscuration ceases) 
does this state of perfect (all-embracing) plenitude of the true plane of one’s own nature 
(samyaksvabhava) (arise). Pouring forth, it is (completely) full and is (by its very nature, 
both the goal of) merger and replenishment (bhara) (which is the way that leads to it)." 

As I myself have said in a hymn: 

"This state occupies the heart in an instant of those whose mind has become 
perfectly pure by the penetration (avesa) of (intense) devotion to the Lord.’ 

Thus, (all) the three (goddesses) should be worshipped in the corners (of the 
Triangle of the Heart). In the centre is the Goddess (Para), who is the churning 
(nirmathana) of the Bhairava of supreme bliss by the bliss of the emission that arouses 
(them), which is the flow of the juice (rasa) of (the aesthetic delight of) eternal bliss. 
This is the tradition concerning the deities (of Trika). (The same applies) also when 
Kaula adepts (vira) engage in (sexual) union (yamalayoga) (in which they worship the 
Goddesses) with (the emission) that is generated from (their) union with the (Kaula) 
consort (diiti), (brought about by) the arousal of the eternal bliss (gathered together) in 
the (genital) organ of bliss. (It also applies to the rites) in which the Hero is alone 
(ekavirata) (when the Goddess is worshipped) by the union of (his) repose 
(visrantiyoga) in the innate bliss (of consciousness). (The same applies) even (in the 
case of an ordinary) man. The triangle, which is located below the bulb (kanda) (at the 
base of the spine), is the abode of the outpouring of the organ of bliss, By placing (his) 
mind (there,) it generates the (semen) produced by the arousal of bliss when the rubbing 
(sarighatta) from the root of that organ up to its extremity has become intense (ghana). 
It is here (with regard to this that it is said): 


“One should cast the mind made of bliss in the middle between the Fire (of 
Passion at the beginning of union) and the Poison (of the pervasion of consciousness at 
its climax). Or else, just filled with the vital breath, one is united with the bliss of 
passion (of the union of Siva and Sakti).’ VBH 68 


In this way the worship of the Heart is the Yoga of Bliss (ünadayoga). As is 
said in the Trikatantrasàra: 


"Worship is the outpouring of bliss, and should be imagined (to be taking 
place) within the Triangle. It satisfies one's own heart by (offering) perfumes, flowers, 
incense and the like." 


Everything is marked by the two seals (mudrá) (male and female), as they are 
essentially knowledge and action (respectively). The only (difference is that) the seal of 
knowledge in the deities is predominantly internal and that of action external, whereas it 
is the other way around in the case of Kaula adepts (vira). Penetration (into knowledge, 
the female partner,) can take place in both the forward or reverse way. It is with this in 
mind that it has been said that the power of action is placed within the Linga, which is 
the power of knowledge. PTv p. 221-223. 

In this way, within the fourteen (digits of the Moon) is the fifteenth, which is 
united to, and to which adheres well (sarislista), emission (visarga) that ends with 
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"The man of fine insight (sudhi) is one who has complete (and 
perfect) knowledge, and is in his last life.” ‘He should enter the Heart’, that 
is, he should enter the plane of emission, on the following occasions. 

1) ‘When (his) power (which is his Tantric partner) is aroused 
(during intercourse)’; that is, when he is enjoying sex with an external Tantric 
partner (Sakti). As is said (in the Vijfianabhairava): 


‘The bliss (sukha) that culminates (during orgasm) with penetration into 
power (Sakti), well aroused by (sexual) union with a Sakti, is that of the reality 
of the Brahman, which is said to be one's own (inherent) bliss.''* 


Atithisa and is the sixteenth (p. 224); or else the pair is conjoined with the fourteenth, 
the Lord which is the emission of the sixteen lunar days and the fifteenth. At the end of 
it is the seventeenth — Anuttarakala. The Heart is endowed with that. It has been 
explained extensively that all things (whether outer objects like a) jar (or inner) like (the 
experience of) pleasure, penetrate into that seminal Being (bijasatta) in (their) 
ultimately real form. Thus, that Heart is in this way the sixteenfold Heart in accord there 
with (its nature as) Anuttara. It is the oneness of the Brahman, which is the coming 
together (samáhara) of the four states of the object of perception and the perceiver, 
namely, exertion (udyoga) and the rest, undivided (from one another) as the (condition) 
of the first (initial state of consciousness). United with that, these are the lords of the 
lunar days, ending with the letter U, (who are such) by virtue of its power.” PTv p. 223- 
224 

' Read kascid pascimajanmah for kascid apascimajanmà. 

1 VBH 69 (68). The number in brackets is the verse number in Anandabhatia' s version 
of the VBH. Sivopadhyaya comments: saktisarngamah strisamgah, tena samksubdhah 
sarnpravrttah, saktyavesah anandasaktisamávesah, tadàvasanikam tatpáryantikam | 


na srstir jayate lingan na bhagan nàpi retasah | 
ünandocchalità Saktih ty Gtmanam ātmanā |I 


iti uktaritya strisamgdnandavirbhiitaénandasaktisamavesante yat 
ghantyanurananaripam brahmatattvasya sukham parabrahmanandah, 
tyaktastripurusadvaitaparyalocanam svatma-matranistham, tat sukha svakam eva 
svakyam (svàrthe şyañ cáturvarnyatrailokyadivat) atmana eva sambandhi, na anyata 
ayatar bhavayet | strisamgas tu abhivyaktikaranam eva, yatah svaka eva sa anandah, 
tataś ca strisahgena ya ünandah anubhityate tam eva striyam dhyatva ànandamayo 
bhavet iti bhavah | uktam ca 


jāyayā samparisvakto na bühyar veda nantaram | 
nidarsanam Srutih praha mürkhas tam manyate vidhim || 


iti | visvasphuranasaktisarigamasariksubdhà ya cicchaktih tasya 


va avesah iti kecit \l 


"(Sexual) union with a Sakti’ is (sexual) union with a woman. ‘Well aroused’ 
by that (means) well impelled (by that). It ‘culminates’, that is, reaches completion, by 
‘penetration into power’, that is, complete penetrative contemplative absorption into 
the power of bliss. (It is said:) 


‘Emanation does not come from the penis, nor the vagina, not even from the 
vital seed. It is power that has been stimulated by bliss that emanates itself by itself." 
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2) ‘When he penetrates Kula (the power of emission, in the absence 
of a partner) (kulāveśa). Even though there is no outer partner (Sakti), 
‘penetration’ (takes place as) the state of oneness (tanmayibhava) (with the 
object) brought about by intense imagination (bhavand), preceded by the 
recollection of *Kula', that is, the nature of the empowered form (of the Tantric 
partner). That is said (in the Vijfianabhairava): 


‘O goddess, even in the absence of a Sakti, there is a flood of bliss by 
filling the memory with the joy (of sex with a) woman had by licking, churning, 
squeezing and the like." 5? 


Tn accord with the stated method, at the end of the penetration into the power of 
bliss that has been generated by the bliss of (sexual) union with Sakti, the ‘bliss’, which 
is (like) the resonance of a (struck) bell, ‘of the reality of the Brahman’, is the bliss of 
the Supreme Brahman. Once having abandoned the dualistic perception of (himself as a) 
man and (his partner as a) woman, that bliss, which is firmly established in one’s own 
Self alone, is ‘one’s own’, that is, associated with the Self itself. One should 
contemplate that it has not come from something else. (Sexual) union with a woman is 
just the cause of the manifestation (of that bliss), for that bliss is (inherently) just one’s 
own. Thus, having meditated on the bliss one experiences by (sexual) union with a 
woman as being that woman, (he) becomes bliss (as she is). This is the overall sense. 
Moreover, it is said: 


“Embraced by (his) wife, he knows neither what is outside or inside’. The 
Veda says that this is an example. (Only) a fool considers it to be an injunction!’ 


There are some (who explain this line as meaning) that (it is) the penetration 
into the power of consciousness that is aroused by the union with the Sakti which is the 
effulgence of all things.” 

19 Ibid. 70 (69). This way of penetrating the Heart and entering the plane of emission 
involves recollecting intercourse with an external sakti when she is absent. 
Sivopadhyaya comments: 

lehanam vaktrasavasvadanam, paricumbanam iti yàvat | manthanam pradhünànga- 
vilodanam alinganam và | akotah punah punar mardanam nakhaksatadih và | 
Saktyabhavah sphutastryadinam karananam abhavah | śaktyabhāve ‘pi ity anena 
svakiya eva sa Gnandah tatsaramukhibhavena āyāto, na punah tatra stri kàranam iti 
svam eva ütmünam sGnandamayam dhydyet ity arthah | lehanddyaih strisukhasya 
smaranabharat (p. 60) anandah iti | bharat smaryamano hi sa sparsah tatsparsaksetre 
ca  madhyamákrtrimaparásaktinialikapratibimbitah | unmukhasaktasparsabhave ‘pi 
tadantarvyttisaktasparsatmakavirya-ksobhakari bhavati iti abhinavaguptapadah V 70 || 


‘Licking’ is tasting the wine of (the woman's) mouth, that is, kissing (it) all 
around. ‘Churning’ is whirling around the (genitals, which are) the main limb (of the 
body), or else (it means) ‘embracing’. ‘Squeezing’ (means) rubbing repeatedly or else 
scratching with the nails etc. ‘In the absence of sakti (means) the absence of the causes 
(of bliss), namely, woman who is manifestly (present) and the like. By (saying) ‘even in 
the absence of a Sakti’ (the idea is that) the bliss which is (essentially) one's own alone 
has come (about) by being intent on that (sexual pleasure had with a woman). The cause 
there is certainly not a woman. Thus, one should meditate on one's own Self alone as 
possessing (the Brahman which is) bliss. This is the meaning. 

Bliss (is experienced) by filling the memory with the joy (of sex with a) 
woman (brought about) by licking etc. According to the venerable Abhinavagupta, ‘by 
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3) ‘(He should enter the Heart) at the tip of all the channels’, that is, 
in the sphere of the End of the Twelve, whether the basic one (pradhana), or the 
one at the very end (of the subtle body).'” As is said (in the Vijianabhairava): 

*One should cast one's mind into the End of the Twelve in any way and 
wherever, every moment, and so for one (whose mental) activity (has) ceased 
(by this practice), an unparalleled (state arises) within (a few) days." 


filling’ (is meant that) the touch which is to be recollected within the field of that touch 
(i.e. the genitals), (where) the channel of the uncreated supreme power (paraSakti) in the 
middle is reflected. Even in the absence of the touch of a Sakti propense (to sexual 
intercourse), (recollection) arouses the vital seed (virya), which is the touch of Sakti as 
the activity (vrtti) within that (field of touch, that is, the genitals)." 

Abhinava writes: ‘Indeed, this touch (sparsa) recollected intensely and reflected 
within the central channel, which is the uncreated supreme power (experienced within 
the genital centre) brings about, even without that primary woman's touch 
(Saktasparsa), an arousal of vitality which consists of this inner tactile sensation of a 
woman.’ PTv p. 52. See above note to 3/229cd for the full passage. Cf. IPVv 1, p. 159: 

"There are certain centres in the body that are, by their very nature, loci of bliss; 
examples are the genitals, the heart, and the palate etc. The tactile sensation of erotic 
pleasure, which one does not experience at first hand directly, but is inferred, thought, 
imagined etc., is reflected within them, so as to bring about an emission of the vital 
seed." 


Abhinava understands the process of ‘filling the memory’ as meditative practice, 
rather than just recollection. Thus, after he has outlined the cognitive, metaphysical and 
theological dimensions of the power of emission, he proceeds in his usual allusive manner 
to indicate how it functions in its microcosmic counterpart at the individual embodied level 
of consciousness. 


“Once one has attained entry here into the plane of full (and perfect) emission, one 
(truly) practices the teaching which says that by ‘kissing (lehana), churning (manthana) and 
the like (one attains the supreme state)’. (VBH 70 (69)) In this way, having laid hold of 
(Susumna), the (common) Channel in the Centre (between the partners identified with Siva 
and Sakti), the supreme radiant energy (tejas) (of consciousness) vitalizes the entire body 
(of both). Then (when) (the female consort’s) sexual energy (rtu) has been aroused from the 
start, one should proceed to the state (induced by orgasm), which is ejaculation (visrsti), the 
(spiritual) wonder of bliss. That (wonder experienced) alone is incomplete, but (when it is) 
complete, it is God (himself). Thus, the one energy of emission (vaisargiki Sakti) itself 
unfolds (in this way) MVV 1/896-899ab. 
1% The body is measured in sets of twelve finger-breadths. There are eight of them from 
the soles of the feet to the top of the head of a standing man. This covers the extent of 
the physical body. There is another span of twelve fingers below the feet and another 
above the head. The extra space covers the subtle body that extends outside the physical 
one, making 108 fingers all together. The ‘basic’ or main (pradhàna) end of the twelve 
is the genital centre. See below 7/68cd-70ab. 
"i VBH 51 (50). Sivopadhyaya explains: yathà tatha iti svarasoditena yena tena 
samvitprasaranaprakàrena, yatra tatra iti piirvoktesu madhyat yasmin tasmin pradese 
dvadaSante, pratiksanarn muhur muhuh, manah ksipet ekagrikuryat, ittharn ksinavrtteh 
prasantacáricalyasyasya, dinairiti- alpenaiva kàlena, vailaksanyam— 
asamanyaparabhairavarüpatà bhavati, yathà yathà yatra yatra iti páthe tu yena yena 
prakárena yasmin visaye manoniksepanam tathà tathà tatra tatra vailaksanyarn bhaved 
ity anvayah || 


86 CHAPTER FIVE 


4) Or ‘(he should enter the Heart) at the tip’, that is, (at some) 
extremity (of the body), like the armpits, where by gently touching with the tips 
of the fingers, it gives rise to great bliss. As is said (in the Vijrianabhairava): 


*O gazelle-eyed (goddess), by applying the trick (of tickling under the 
armpits), great bliss arises all of a sudden (sadyah), due to which (the supreme) 
reality manifests.” "° 

5) ‘(He should enter the Heart) during pervasion’, that is, in the state 
of unfolding contemplation (vikāsasamādhi), by the realization, which gathers 
all things together,” (that one is) of the nature of all things. As is said (in the 
Vijñānabhairava): 


‘In any way’ that takes place spontaneously, in whatever way consciousness 
extends. ‘Wherever’ out of the (places) mentioned previously, in that place, that is, in 
(one of them that is an) End of the Twelve. ‘Every moment’, again and again, cast the 
mind (there), that is, concentrate it (there). ‘One (whose mental) activity (has) ceased’ 
and its fickleness has been quelled in this way, ‘within (a few) days’, that is, in a short 
time (he experiences) ‘an unparalleled’ (state), that is, the unique state of Para 
Bhairava. (If we accept) the reading ‘in whatever way wherever’ (yathà yathà yatra 
yatra for yatha tathà yatra tatra), the syntax would be ‘in whatever manner within 
whichever object of sense, the mind is cast, in that way there (arises in that place) an 
unparalleled’ (state)." 

Swami Lakshmanjoo explains (2002: p. 55): ‘When you are walking or talking 

or doing some household work or doing any other trivial act, just concentrate on 
dvadasanta [the End of the Twelve finger space at the top of the head]. Your mind must 
hold the state of dva@dasanta in each and every act of your daily routine of life. But this 
must be held in continuity [every moment]. Then one is born anew — in days, not in 
months.’ 
1? Thid. 66 (65). Swami Lakshmanjoo (2002: p. 72) explains: ‘When someone tickles 
you under the armpits and you laugh, you laugh wildly without any limit and there you 
have to see where this laughter comes from. If actually this laughter was blissful, why 
do you hate it? So there is something unknown to you that makes you laugh, otherwise 
you are worried by that. Are you not worried? Why do you laugh? You ought to weep, 
but you do not weep, you laugh. So you must find the source of that laughter and there 
and then the supreme bliss shines forth by which your own self is revealed.’ 

Sivopadhyaya does not refer to this tickling at all. According to him, the VBH 
is referring to any magic trick that astonishes one who sees it. This surprise or sense of 
wonder is an occasion to experience consciousness free of thought constructs: 


sadya eva  vismayajanakah, — kuhanaprayogah — adbhutamàyaprayogah, 
aindrajálikaracita-maytyodyüna- — tatsthitacitrakusumavrksaditatsthasvátmaviharana- 
svángacchedana punas tat samyojanádi— atyadbhutatva— 
janakakuhanaprayogadarsane yogino nirvikalpávasthà tatksanam eva bhavet ity arthah 
i] 


‘The application of a trick that gives rise to wonder, that is, the application of 
an astonishing magic trick (mdyd) ‘all of a sudden’ means when shown the application 
of a trick, that gives rise to a state of extreme astonishment, by (for example) severing 
one's limbs (from the body and) then connecting (them) again (to it), when enjoying 
oneself whilst playing amidst the flowers and trees in an illusory garden created by 
magic. The yogi's state free of thought constructs (arises) at that very moment." 

P5 Read sarvaksepakarinya for sarvaksepakarini. 
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‘The Supreme Lord is omniscient, does everything and is (all) 
pervading. "I am he who possesses Siva's attributes." By making this 
(realization) firm (and stable), one becomes Siva." '* 

Again: 

‘(Just as) waves are (those) of water itself (eva), flames of fire and rays 
of the sun, (in the same way) these cosmic waves of Bhairava, differentiated 
(from Him and one another), are my very own." ^ 


™ VBH 109 (108). Also quoted below ad 15/406 (403cd-404ab). Anandabhatta 
comments: 


sa evaham aham eva sah sivasyayam Saivah sa eva dharmo yasya svatantryadir mama 
sarvo ‘sti anena drdhabhavanena paramasivatadripyam gamyate |l 


“He himself is me and I am he. This is Siva's attribute, of which all the 
freedom and the rest (of His attributes) are mine." By this firm conviction (bhavana), 
one attains oneness with Supreme Siva." 


Sivopadhyaya explains: 


Sivasya ayam Saivo dharmah- svacchasvatantryadih yasya sah Saivadharma, 
sa eva aham aham eva sa iti asaridigdhatvena bhavanat sivatà | iyam Sakti bhüh | 


"This is Siva's nature", “he who possesses Siva's nature that is pure 
(translucent consciousness) and freedom etc. is me and I myself am He." Sivahood (is 
attained) by (this) contemplation (if and) because it is free of doubt. This is Saktopaya." 


Swami Lakshmanjoo (2002: p. 130) explains: ‘In fact, Lord Siva is all full of 

knowledge, full of action and all-pervading. . . . Concentrate on Lord Siva for a while. 
Then after a while when you have fully concentrated on the awareness of Lord Siva, put 
that awareness in your own consciousness, in your own individual being. Think that 
your individual consciousness is one with Lord Siva, who is all knowledge, all action, 
all-pervading. In this way when your mind and awareness are firmly established, you 
become one with Siva." 
"5 VBHH 110 (109). The last line is quoted above ad 3/84 (84cd-85ab) Swami 
Lakshmanjoo explains (2002: p. 131): ‘This dháranà [meditation] is unmilana (with 
open eyes). As waves and tides are one with water and the tongues of flames are one 
with fire and the rays of the sun are one with the sun, in the same way, all the universal 
currents are one with me, arise from me who is one with Bhairava.” 

Sivopadhyaya refers back to the previous meditation namely: 


"The Supreme Lord is omniscient, does everything and is (all) pervading. "I 
myself am he who possesses Siva's attributes." By making this (conviction) firm (and 
stable) one becomes Siva.’ (109) 


Sivopadhyaya compares it with this one, saying that they are both ways in 
which recognition of one's own Siva nature is experienced, criticising those who see a 
difference between them. Thus he writes: 

‘visvabhangyah samsaravicchittilaharyo, vibheditàh samjatabhedah ity evarn 
parijanatah, so.aham, ahah sa ity ekena prakarena, mamüyam  vibhavah iti 
prakàrantarena pratyabhijanatah iti anvaye iti evakarau nipátau pratyabhijiadvaidharn 
sücayatah, anyathà prakararthasyaiva bhavàt anayoh paunaruktyam àpatet | ye tu 
sarvo mamayam, sargo mamáàyam ityadi pathantaram kalpayanti te panditammanyah 
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6) ‘(He should enter the Heart) when he withdraws completely from 
it, that is, when he completely withdraws from the outer (world), when 
pondering deeply (bhāvanā) that “this (outer) reality (vastu) has no being (of its 
own) at all." As is said (in the Vijfianabhairava): 


‘(All) knowledge is without (outer, independent) cause, baseless and 
deceptive. In reality, this (knowledge) does not belong to anybody. One who 
abides in this way (with this attitude), O dear one, is Siva. ^ 


lsa evaham śaivadharmā-------------- | mamaiva bhairavasyaità-- -b iti 
prthakdharanadvayarthamn padyadvayam paramesvaropadistam drstvapi müdhàh | na 
hi prthag ātmā nama pasuh kascid anyo ‘py aham, api tu yah prakāśātmā sa eva aham 
sa ca aham eva, na tu anyah kascit iti so ‘ham iti pratikam pratyabh 
vimarsinikarena vivrtam | tathà mamayam vibhavah iti dvittyam pratyabhijfamsam 
vivrnutà ato vikalpasrstir api mama svatantryalaksano vibhavah ity evam atmakam ca 
prakatikrtam | sahrdayajanena tadagre darsitarn tanmukhavisayacapetapatanam iva (p. 
97) anubhitya svayam eva atyanta sphutità bhaveyuh iti siddha dvividha pratyabhijfia 
H 


‘Cosmic waves’ are the waves of diversified (vicchitti) transmigratory 
existence. They are ‘differentiated’, means that differences (between them) have 
arisen. In this way, he knows that ‘He am I and I am He’ in one way, and recognizes in 
another that, ‘this is my glory’. This is the order of the words. The (emphatic enclitic 
and) indeclinable ‘eva’ (repeated) two (times) indicates the two kinds of recognition. 
This is because they denote (two alternative) ways (prakara) (of understanding), 
otherwise (if this were not so), they would (simply) amount to repetitions. All those who 
imagine variant readings such as ‘all this is mine’ (sarvo mamáyari) or ‘this is my 
creation’ (sargo mamayam)' (to avoid repeating ‘eva’) are learned only according to 
their own reckoning. 

"I myself (eva) am he who possesses Siva's attributes.” (sa evaharn 
Saivadharmá)" and "(these cosmic waves) of Bhairava are my very own (eva)" 
(mamaiva bhairavasyaita) — these two statements refer to two separate meditations 
taught by the Supreme Lord. Although (some) have seen that they (continue to be) 
foolish. The fettered soul is not some separate soul different (from Siva, rather) I (am 
He). Moreover, I am he whose nature is light, and he is none but me, certainly not some 
other. Thus “he am r This reversal (pratika) is explained extensively by the author of 

“In the same way, “this i is my glory’ — the second aspect of recognition, should 

be clarified. Thus, although the ‘glory’ that is my freedom is a creation of thought, it 
has been made clear that this is my nature. (The realisation comes all of a sudden) like a 
slap on the face to a person sensitive to beauty (sahrdaya) who explained it before (to 
others) and, having experienced it for himself, is extremely well clarified. (This) 
twofold recognition has thus been established.’ 
1% VBH. 99 (98). Sivopadhyaya explains: yat idańħ ghatadi 
sthirasya kasyacit àtmano ghatader adhàrasya và avástavatv 
caksuralokadinimittasyapi avastavatvat, bhramatmakam mayavasotthitam 
vikalpatmakatvat- jfidnavyatiriktasya anyasya abhavat | sa eva ayam ghatah iti 
samvedanam tu so ‘yarn- vitastayah pravahah itivat bhrantireva ityarthah | 
evarnbhavanaparah sivah eva M 99 |l 


nam tat niràsrayam,— 
ata eva nirhetukam— 


‘This knowledge of a jar and the like is without support, because any 
permanent (sthira) Self or support such as a jar or the like is not a real entity. Thus, it is 
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Similarly: 


“Contemplating the universe as a magic show, or as projected (nyasta) 
(onto a canvas), like (painting) a picture, or in (constant) motion: viewing 
everything (in this way, one experiences) the emergence of bliss." '?? 

Surely (one may ask.) if in this way many means are possible here (to 
reach the plane of emission), why is the arousal of power (that is, the Tantric 
partner during intercourse,) taught to be the main one? With this question in 
mind, he says: 


without a cause, because an instrumental cause such as the sense of sight or light are not 
real entities. It is deceptive because it has arisen due to the influence of Maya, as it is 
essentially (just) a thought construct. As there is no other (entity) separate from the 
knowledge (of it, the appearance that there is, is just a notion). The sensation 
(sarhvedana) that ‘that is this jar’ is an illusion, like ‘that is this current of (the river) 
Vitastà'. This is the meaning. He who is (constantly) engaged (in the practice) of 
meditating in this way is Siva Himself.’ 

Swami Lakshmanjoo explains (2002: p. 118-9): ‘This objective cognition — 
Jianam — has no cause to arise. How does it arise? It is a wonder. This field of objective 
cognition is niradhdram, baseless. It has no support. Hence it is bhramatmakam 
[deceptive]. You only feel the rise of this cognition, but the objective cognition which 
arises in you does not really arise at all. This field of objective cognition is arising in 
you, in the daily routine of your life, it arises in you always. But in fact, it does not arise 
at all, because it is nirnimittam, it has no cause to arise. How does it arise? It is 
supportless. If it is there, it is an illusion. The rise of cognition of the objective field is 
illusion. It is an illusory perception. This perception is not a real perception, this is what 
he says in this process. In Vedanta they call not only objective consciousness illusion 
but also subjective consciousness. That means they have ignored that ‘I’ consciousness, 
so this is a different school of thought. In fact there is no objectivity, because there is no 
cause for it to arise. There is no support of this objectivity, excepting that you have 
projected this illusive ‘I’ consciousness on this objective consciousness, from your birth 
to innumerable births. You have created this perception of objectivity. Objective 
perception is not at all established. ‘I’ thinks ‘I’ only. I-consciousness is to be taken in 
God consciousness and God consciousness will be diluted and merged in universal ‘I’. 
There you are at home.” 
1 Thid. 102 (101). Sivopadhyaya explains: ‘“The universe’ is the universe consisting of 
objects and perceivers. (Viewing things) ‘in (constant) motion’ is like the movement of 
trees and mountains for one who is sitting in a boat, (as well as the transitions in life) 
from birth onwards.’ Swami Lakshmanjoo (2002: p. 122-3) explains: ‘Just imagine that 
this whole universe is only magic, a magical trick. It has no substance in it. No 
substance of its own, except God consciousness. This universe is only a magician’s 
trick. Do you know who is the great magician? The Lord himself is the great magician. 
He has created this trick and placed it before us and we think that we are differentiated 
although we are undifferentiated. It seems that we are differentiated from each other. 
But in fact, we are undifferentiated. . . . This whole universe is the vikāsa, expansion of 
your own self, of svatantrya [freedom]. This is Saivism. This is not Maya. This is not 
illusion. This is only the expansion of your own nature. If you perceive yourself as 
differentiated, that is indrajala; that is only a trick played by Lord Siva to confuse you. . 
.-. You think that he is your enemy, he is your friend, she is your daughter, he is your 
son. You are lost in that magician’s trick." 
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Agiro eR ATT: | 59 
aAa afta anaa sa 


somasiiryakalajalaparasparanigharsatah | 72 \| 
agnisomatmake dhāmni visargananda unmiset | 


May the bliss of emission blossom within (Susumna), the abode of 
the Fire and Moon (agnisoma) (in the centre), by the mutual rubbing 
together of the network of the digits (of energies) of the Sun (of the male 
member, which is the means of knowledge,) and Moon (of the female 
member, which is the object of knowledge). (72cd-73ab) (72) 


11) ‘The mutual rubbing together’ of the means and object of 
knowledge ‘of the network of the digits (of the energies of) the Sun and 
Moon’, that is, the hearing and sound, for example, is their basic state (bhava) 
(and relation between) subject and object. 2) Then, by encompassing them 
both together, ‘the network of digits’ consisting of the goddesses of the (main) 
Wheel (of consciousness) and subsidiary Wheels (of the senses) mutually rub 
together, that is, unite (melana)." 3) Then, in accord with the dictum: ‘Fire, the 
Pure One, arises by the dynamic union (sarighatta) of the Sun and the Moon’ ,”” 
‘may the bliss of emission blossom’, by entering the middle ‘abode of the 
Fire and Moon’. (The meaning is,) may the supreme state of oneness 
(samarasya), which is the ejaculation of sperm (carmadhatu), arise by the 


18 Union between a Siddha and a Yogini can take place for two reasons. One is to 
generate this bliss and afford entry into the expanding state of consciousness. Another, 
along with this one, is the conception of an enlightened child *born in the womb of the 
Yogini’ (see below 29/162cd-163). 

' The process of entry onto the plane of emission takes place in three stages, as 
indicated by the numbers. 

?* The point of this practice is to experience the ‘objectivity’ of objects and the 
‘subjectivity’ that perceives them. Individual objects and the individual perceiver are 
freed in that way from their specific, confined individuality, and fuse in the dynamic 
unity of universal cognitive consciousness, in which they interact as its aspects. 

%1 The Wheel of Consciousness rotates through the phases of perception, turning, as it 
does so, the subsidiary Wheels of the cycles of sensory perception. Each phase or 
‘spoke’ of these divine Wheels is a goddess, that is, sacred energy of consciousness. 
Perception is thus an act of worship, especially in the sacred intensity of union. 

?* This line in quoted above ad 3/122-123 (121cd-123ab) and below ad 29/150cd- 
153ab. Instead of saùgharşāt — ‘by the rubbing (together)' read samıghattāt ‘by the 
dynamic union', which is the reading in both other instances and here also of MSs Ch, 
Jh and Ñ. 

%3 According to Ayurveda, there are seven fluids or secretions in the body which are its 
‘constituent elements’— dhdtus. They are chyle, blood, flesh, fat, bone, marrow and 
semen. Sometimes ten are listed by including hair, skin, and sinews. They are produced 
from the nutrient, vital essence (rasa) of food (ahàrarasa). Sperm is the last (carama > 
carma) of the standard set of seven. This element is believed to be present in the body of 
women also. Located throughout the body, it is the final product of the nutrient fluid. 
The latter is now too pure to exude any further impurity and breaks down into only two 
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main modality (vrtti) (which is sexual intercourse)" The bliss (of 
consciousness that one experiences then) is ascribed, due to its similarity, to the 
bliss (one experiences) elsewhere (i.e. in the genitals, which can arise) in such a 
way that that also may become an instrumental means (nimitta) to enter into 
supreme consciousness.” 

He concludes (and summarizes) this (teaching saying): 


STO IRI THAT: I 93 1 
Aiea aa fast: cemepdb quod 


alam rahasyakathayà guptam etat svabhavatah | 73 |l 
yoginihrdayam tatra visrantah syat krti budhah | 


Now enough of this talk concerning secret matters — the Heart of 
the Yoginis is hidden by its very nature. The awakened one who rests there 
has attained his goal. (73cd-74ab) (73) 


"The Heart’ of the Yoginis is the supreme abode of rest,"5 and so it is 
said that it is hidden by its very nature. As is (said) elsewhere, with the same 
intended (sense): 


parts. One becomes the vital essence or vitality (ojas), which likewise pervades the 
entire body, and the other becomes fresh semen, in the case of men. In the case of 
women, it is linked to an eighth element, that is, menstrual blood (artava). 

2 We have noted that this union takes place in each act of perception. Jayaratha points 
out here that the main modality in which this takes place, and is recognised in the 
manner described, is in the course of sexual union. The other modality is mundane, 
daily perception, which is secondary. It is important to stress, as Jayaratha does, that this 
practice is for awakened yogis and yoginis. They awaken by paying attention 
assiduously to the contact the senses have with their objects, recognizing this to be the 
union of the polarities of consciousness — its energies and the Light which shines as all 
things. By their ‘rubbing together’ that is, dynamic contact, with this awareness they 
generate the state of consciousness of the supreme perceiver, that is, Supreme Siva 
Himself in union with His infinite power, engaged in emitting from Himself and 
withdrawing into Himself all things, even as He sustains them in their Being. 

?* Both partners experience the state of emission simultaneously, as both a state of 
tranquil rest within consciousness (santa) and an active, emergent (udita) state that 
issues out as ejaculation. In this way, the common centre of consciousness of the couple 
expands. But this ‘expansion of the centre’ (madhyapadapravikdsa) takes place in the 
woman, which is why the male partner cannot conceive. We may equate ‘the bliss of 
emission’ mentioned here with this ‘expansion in the centre’ taught in the context of 
Kaula union (see below, 29/119-122ab and comm. on 122cd-123ab). Here this is 
described as rising and expanding like a great Fire within Susumna, the channel in the 
Centre, common to the couple united in a single body, as it were, of Siva and Sakti. 
Experienced this way, the partners experience and participate in that supreme 
consciousness, which in the next verse is described as the Heart of the Yoginis, and is 
"the supreme abode of rest’. 

2% According to Swami Lakshmanjoo (personal communication), the Heart of the 
Yoginis is the union of the male and female genitals. The context does indeed warrant 
this identification, which Jayaratha does not mention, identifying it instead at a deeper 
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"That is not attained by one who is not born from a Yogini and is not a 
Rudra.” 


‘There’, in the unfolding of emission, which is the Heart of the 
Yoginis. (The yogi is called) ‘awakened’ in order to stress that the main (focus) 
here (in this teaching) is that he (should) know (reality) (rather than be engaged 
in this practice as one who performs a ritual). 

Surely (one may ask,) what is the recognitive sign (abhijfiana) of one 
who is at rest (in transcendental consciousness)? With this question in mind, he 
says: 


Entry Into the Supreme Principle 
(paratattvantahpravesa y * 


wrapper SEIT: pov d 
adega: wate fufamept: | 


hanadanatiraskaravrttau rüdhim upagatah W 74 ll 
abhedavrttitah pasyed visvam citicamatkrteh | 


He who has achieved stability in the act (of awareness free of 
thought constructs), in which the abandonment or assumption (of 
anything) loses (all) significance, sees, by virtue of the wonder of 
consciousness (citicamatkrti),"^ the universe as a unity (at one with his own 
authentic identity).?" (74cd-75ab) (74) 


"The abandonment or assumption (of anything)’ — as something 
which is to be abandoned or taken up ‘loses all significance’, in accord with the 
teaching: ‘abandon nothing! Take up nothing! (Established in yourself just as 
you are, take rest!)"" There (in that state of consciousness), this ‘act (of 


level within consciousness, as its state of rest. The union of Siva and Sakti is indeed 
experienced in that way as well. 

% PT 10cd (p. 219). Instead of narudras capi vindati, the second half of this line in the 
printed edition reads: nārudro labhate sphutam, in which case this line means: ‘That is 
not clearly attained by one who is not born from a Yogini and is not a Rudra.’ Read 
together with the previous line, the sense is complete: ‘The Heart of God bestows the 
immediate liberation of union (yoga). That is not clearly attained by one who is not born 
from a Yogini and is not a Rudra.’ 

28 See below, 5/126 for the conclusion, 

?? Concerning the term ‘camatkdra’ — the ‘wonder’ of consciousness — see above, note 
1,48. It is a general term denoting the aesthetic delight of the experience of beauty. Thus 
"the wonder of consciousness’ is the experience of its beauty. Consciousness is not only 
the one reality known by insight, it is also to be relished as marvellously beautiful. 

210 This verse corresponds to MVV 2/8lab and 82ab (drsyam for visvam). This is 
Anupaya — No Means — and is what is meant in the highest sense by ‘Entry into the 
Supreme Principle’. 

?! Anuttarastakastotra 2c. The full verse is quoted above in TĀv ad 1/332 (331). 2c is 
also quoted below ad 19/51-53ab (51cd-53) and the first line ad 4/92-94. 
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awareness)’, free of thought constructs, having developed ‘by virtue of the 
wonder of consciousness’, that is, by the reflective awareness of the oneness of 
consciousness, he ‘sees the universe as a unity’, and knows it to be at one with 
his own (true) nature. This is the meaning. 

Thus, this is the main characteristic feature of entry into the Supreme 
Principle; namely, that by the loss (of all) significance of abandoning or 
assuming (anything), one is established in one’s own true nature alone. 
Accordingly, after (the teaching) concerning the utterance through the conscious 
nature, he begins to explain, as enunciated in the initial enunciation, entry into 
the Supreme Principle also. The distinction between what is to be abandoned 
and what is to be taken up obtains when there is duality (bheda). But when that 
has fallen away for someone, what is there for him to abandon or take up? And 
so, his supreme and completely full (and perfect) consciousness may pour forth. 

He says that: 


affare rA AÀ pon di 
wet Pgh wer Geet Aca GHq | 


arthakriyarthitadainyam tyaktva bahyantaratmani M 75 |l 
kharüpe nirvrtim prapya phullàm nàdadasarn srayet | 


Abandoning dependence on actions directed towards a goal, and 
attaining contentment in the Void (KH) nature (rüpa) which is external and 
internal (at the same time, the yogi) should rest on the expanded plane of 
Sound (PH). (75cd-76ab) (75) 

?"(The letter KH, which is) the seed-syllable of the Void, is uttered by 
withdrawing all things (into consciousness), having set aside ‘dependence’ on 
the need for actions directed at this or that fixed (and determined) goal, because 
here indeed there is no distinction for the yogi who has entered into the 
(supreme) principle, amongst the external and internal things (he perceives), 
such as (the colour) blue and pleasure, as having to be abandoned or taken up. 
After that, by the development of that (emptiness), ‘he should rest on’ the 
unfolding ‘plane of Sound (PH)’. Thus, he should attain transcendental 
consciousness, which is (pure) reflective awareness. This is the meaning. 

In this way, the seed-syllable of the Void (KH) arises first as one begins 
with the withdrawal of all things (into consciousness). After that, the seed- 
syllable of the Kundalini of Withdrawal (PH) (arises) by the development of 
that same (emptiness of transcendental consciousness). Thus, the first two 
letters of the venerable Pindanatha (KHPHREM) have been formed.?"? 


212 Advanced yogis experience the process described in the preceding verses, when they 
utter the Lord of Seed-syllable Mantras (Pindanátha), that is, KHPHREM, concerning 
which see above, 4/181cd-193. 

23 The yogi, abandoning all selfish motives, as there is no real difference in the essential 
nature of anything, as to whether it is something that should be abandoned and adopted, 
penetrates into the ethereal nature of transcendental consciousness, where all 
distinctions between inner and outer have fallen away, and with them all others. There 
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Surely (one may ask), what is the purpose of this (transcendental plane 
of Sound), even if it has been attained in this way? With this question in mind, 
he says: 


TT rg Sere: ARAT | NG Od 
aea waht Ta TAT | 


vaktram antas tayà samyak sarhvidah pravikasayet | 76 ll 
samvidaksamaruccakram jñeyābhinnarh tato bhavet | 


By means of that (transcendental plane of Sound, he should) bring 
about in the proper manner the expansion of the inner mouth of 
consciousness," by virtue of which the Wheel of perceptions, the senses 


he attains to the state of the Unstruck Sound (ndda), which is its reflective awareness. 
This process begins by the dissolving away of duality into the Void of pure 
consciousness, which takes place when the yogi utters KH, the first letter of Pindanatha, 
that is, the seed-syllable KHPHREM. Then, when that develops further, the Kundalini 
of Withdrawal — Sarnhürakundalini — rises, as the yogi utters the second letter PH. 

214 Abhinava describes the practice and experience associated with the ‘inner mouth’ of 
consciousness, also known as the Mouth of the Yogini, in his Malinivijayavartika. 
There he says: 


mahdsahasasarnyogavilinakhilavrttikah | 
puiijtbhiitasvarasmyoghanirbhartbhitamanasah || 86 I| 
akimciccintakah spastadrstabhedojjhitasthitih | 

yàvad üsita tàvat tu pürvoktà eva bhümayah | 87 Il 

imukhyam yanti samsarasadmadahaikahetavah | 

yas ca divyo ‘ksasamghato bhedarüdhitirohitah | 88 M 
svatantryaposakakridamatropakaranatmakah | 

yadà nimilanàvandhyas (> -baddhas) tisthaty eka ksanam tadā || 89 || 
taddvároditasambodhamahàjvalavilapitam | 

vivam abhyeti paramanandasagarasayitam 90 V 


‘All the activities (of the senses) dissolved away by union with the Great 
Audacity (mahàsahasa), the mind full (to overflowing) with the flux of the rays of (the 
senses thus) gathered together (into consciousness), free of thought, (his) state (sthiti) 
free of duality, clearly perceived — as many as were the planes (of yoga) taught 
previously, they come to the fore, (and propitious) (sarmmukhyam yànti) are the unique 
means of burning up the abode of transmigration (samsara). (cf. below 5/84cd-86ab) 
(86-88ab) 

If the divine aggregate of senses, its development within duality concealed, 
serving as an aid only to the play which nourishes the freedom (of consciousness), 
abides (like that for just) a moment, fixed in (the state of) withdrawal (nimilanabaddha), 
the universe, destroyed by the great flames of awakened consciousness arisen by means 
of that, comes to rest in the ocean of supreme bliss. (88-90) 


tadrasapanavisrantah sarnviddevih pratarpayan | 
acirād eti maranajanmatrasavihinatam | 91 Il 
Gsyanabhavam hi gata svasamwid dehendriyajfieyamayatvam àptà | 
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and vital breaths, become one with the object of knowledge. (76cd-77ab) 
(76) 


yuktyà tu sã [sarnprapteti pathah] praptavilinabhavat sarnvidghanam svam vapur eva 
yāti 1192 II 

yuktyà yayaiva bühyàrthavivastkrtacetasám | 

vyutthitir jayate saiva bhairavanandasamvidah | 93 1l 

tayaiva yoginivaktrasampradayakramaptaya 
vidhütakalmagavesa tisthate cinmayt [tanmayiti pathah] sthitih V 94 || 
vaktram isad yada yogi vikasayati sarividah | 

sarvà indriyanadyantascakrakramanasamsrayah || 95 1l 


Having come to rest (in consciousness) by drinking the juice (of the aesthetic 
delight) (rasa) of that (state), offering libations to the goddesses of consciousness (who 
govern the energies of the senses), (the yogi) quickly (acirat) attains a state free of the 
fear of birth and death. (91) 

His own consciousness, (that had) assumed a gross state and become the object 
of perception, the senses and the body, attains its own nature (vapus), which is dense 
(uninterrupted) consciousness, because by (this) means (yukti) it has assumed a state of 
merger. (92) 

The emergence (vyutthiti) which takes place by this means (yukti) for those 
whose minds have been rendered helpless by outer reality is that of the consciousness, 
which is Bhairava's bliss. (93) 

By virtue of that same (means), attained by the process (krama) (taught in) the 
tradition (transmitted through) the Yogini's Mouth, the penetration, freed of impurity, is 
the abiding state (sthiti) which is consciousness. (94) 

(Then) if the yogi opens the (inner) mouth (of his consciousness even) slightly 
(in this way), all perceptions rest in the transmission (akramana) (of consciousness 
through) the senses, channels of the vital breath and inner wheels. (95) 


tadà vikasam grahyarthabhedabhavamayam hathat | 

prayànti cidunmukhatvan nilapitadibhedavan [cediti pathah] | 96 I 
grahyagrahakasarnbandhabhedah sapadi bhidyate | 
yoginivaktrasamrüdhasaripradayakramaptayà | 97 || 

sadyo 'nubhavadáyinyà mudrayà mudritakhilah | 
sarvádhisthatrcidrüpasaksadbhairavatandritah | 98 |l 

sa yogi visma to labhate svatmasamvidam | 
tattaddréyodayápayayoge ‘py anapayatsthitih || 99 ll 


Then, because they are propense (and directed towards) consciousness, they 
enter with great force (into a state of) expansion (vikdsa) which is the absence of duality 
(bheda) brought about by objective reality (grahyartha) and the duality of the 
relationship between subject and object which includes the duality (between outer 
objects) such as blue and yellow is instantly torn asunder by attaining the process 
(krama) (taught in) the tradition that is well developed in the Yogini’s Mouth. (96-97) 

(Then) everything is stamped with the seal (mudrà) that bestows the immediate 
experience (of the supreme state), and the yogi, who is overwhelmed (tandrita) by the 
direct experience of Bhairava, Who is the consciousness which is the sustainer of all 
things, and is penetrated with wonder (vismaya), attains the consciousness of his own 
nature, which is a state that never ceases, even when associated with each object of 
perception that arises and falls away.’ (98-99) MVV 2/86-99 
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‘By means of that’ transcendental plane of Sound, the yogi who is of 
this kind ‘in the proper manner’, having first withdrawn all things (into 
consciousness) by overcoming duality (bhedatiraskarena) and purifying the 
Path, ‘should bring about the expansion’ and render fit for expansion, ‘the 
inner mouth’ of supreme ‘consciousness’, which is (immanent as) all things, 
even though (it is for this reason in a state of) transcendence. This is the 
meaning. Then, because consciousness has become fit to expand, the ‘wheel’ of 
subject, means and object of knowledge ‘of perceptions’? of (the colour) blue 
and the rest, ‘the senses’, which are the instrumental cause of their arising, ‘the 
vital breaths’, exhalation (prana) and the rest, which are their common 
(underlying) activity, constitutes the object of knowledge which, in relation to 
the Void subject (Siinyapramatr) (who is in deep sleep), is (the universal) non- 
existence of everything and from which nothing is separate.?'^ 

Surely (one may ask), even so the latent trace of phenomenal existence 
continues to exist, and so, as duality has not ceased completely, how can one 
achieve entry into the pure conscious nature? With this question in mind, he 
says: 


wad diene afer sfrctad 1 6g 
facti aq aenst facta | 


taj jieyarn samvidakhyena vahninà praviltyate || 77 | 
vilinam tat trikone ‘smin Saktivahnau viltyate | 


That objectivity is destroyed by the Fire of Consciousness (R), and 
thus annulled, merges into this the Fire of Power, the Triangle (E). (77cd- 
78ab) (77) 


"That objectivity’, which is non-existence, is totally ‘destroyed’ and 
falls away without residual trace by the excellence (prakarsa) of *the Fire of 
Consciousness', the supreme subject. The meaning is that all that remains is the 
Fire of Consciousness itself. By the destruction of non-existence also in this 
way, the seed-syllable of Fire (R) is formed. Although ‘that objectivity’, 
'annulled' in this way, has become pure consciousness alone, because it would 
be impossible for it to be other than consciousness, it *merges into this the Fire 
of Power’, the Triangle (E),”” consisting of the three powers of will (knowledge 
and action), that is, into the power of freedom, which encompasses all the 


?5 The word ‘wheel’— cakra — denotes both ‘configuration’ or ‘cycle’, Perceptions are 
both. In terms of the objects perceived, they are ‘configurations’, and as cognitive acts 
they are cycles. The same applies to the configurations of the senses and breath, which 
also operate in cycles. 

216 In deep sleep all these things constitute the object, which is not perceived and so is as 
if non-existent. This absence (which is the latent potential of what is experienced when 
awake) is the object of the subject in deep sleep, not separate from him and undivided. 
20 The shape of the letter E is like a downward facing triangle. The sides of this triangle, 
which represents the freedom of consciousness, are the powers of will, knowledge and 
action. 
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powers and shines radiantly as the essence of that alone. This is the meaning. 
Thus, the seed-syllable of Power (E) of the repose within pure consciousness 
alone, (brought about) in this way, has also been formed. Here (according to our 
view), the conscious nature of consciousness is this; namely, its reflective 
awareness (of itself), which is called in many ways, ‘vibration’ (spanda), ‘the 
Heart (hrdaya), ‘emission’ (visarga) and so on. As is said (in the 
Kalikakrama): 


"The reflective awareness (vimarsa) of that God beyond the gods, Who 
is supreme (awakened) consciousness, is (His) supreme power, (that is, the 
Goddess.) who is omniscient and the repository of (all) knowledge. ?'* 


Thus, (one may ask, how) should one find rest there (in pure 
consciousness) by means of the main mode of conduct (mukhyavrtti) (i.e. sexual 
union), by virtue of which one may accomplish entry into the Supreme Principle 
directly (saksat)? Thus, he says: 


wa dactenfgaagrda: i ee 
dais ant wear wa | 


tatra sarnvedanodarabindusattasunirvrtah W78 |l 
samhdrabijavisranto yogi paramayo bhavet | 


The yogi, perfectly content there in the noble awareness 
(sarvedana) of the essential being of the Point (M), resting in the seed- 
syllable of withdrawal (KHPHREM), becomes the Supreme Reality. (78cd- 
79ab) (78) 


(The yogi) who possesses the excellence of the wonder of his own true 
nature, being present ‘there’ in the ‘awareness’ of the supreme subject which, 
assuming the state of (that supreme) awareness, is ‘noble’ and great and is ‘the 
essential being of the Point’, that is, the agency of the act of being conscious 
(vidikriyakartrtva), and is the supreme plane of reflective awareness, by virtue 
of which he is perfectly free of (all) craving, and so is ‘content’. Thus, ‘resting 
in the seed of withdrawal’, that is, within the venerable Pindanatha 
(KHPHREM), which is the supreme subject, because the Point has also arisen, 
he is one with it, and ‘the yogi becomes the Supreme Reality’; that is, he is 
one with the supreme principle. This is the meaning. 

Surely (one may ask), how is it that even in relation to consciousness 
itself, the main locus of rest is said to be reflective awareness? With this 
question in mind, he says: 


amia zip af TARGE: 11 6 gi 
Aea WEPTSÍRETHGMD | 


%8 This verse is also quoted above ad 4/171-172. See note there. 
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antarbahye dvaye vàpi samànyetarasundarah M 79 |l 
Samvitspandas trisaktyàtmà sankocapravikasavan | 


The vibration of consciousness, consisting of the three powers (of 
will, knowledge and action), beautiful in its universal and particular 
(aspects as will, knowledge and action,) expands and contracts in both the 
internal (subjective) and external (objective, domains of consciousness). 7” 
(79cd-80ab) (79) 


?9 TA 5/79cd-84ab (79-83) corresponds to MVV 2/77-84. Here it is in context: 


yadi svatmasthito yogi Sivacitspandabhiimigah | 

yadi và bahyabhavaughavisesaspandasamsritah || 75 Il 
sarvathà Sivasaktyatmatrikariidheravicyutah | 

yogi jayeta nihsesayoginikulanandanah ll 76 || 


‘If the yogi who abides within his own Self is on the plane of the (universal) 
pulsation of Siva consciousness or is present in the particular pulsations of the flux of 
external phenomena (bhava), and does not fall in any way from (his) firm stability in the 
triad (trika) of Siva, Sakti and the (individual) soul, the yogi becomes the delight of all 
the families of Yoginis. (75-76) 


ghatabhave ‘pi samanyaspandabhasamayim sthitim | 
parabhairavamudram tam antarlaksabahirdrsam || 77 W 

yad àsrayati Saivi sā para devi tatah punah | 
svatantryahelanirmeye [lileti pathah] tattadarthakriyamaye I 78 ll 
bhavaughe sotsukaunmukhyavimarsarasayogatah | 
visesaspandasadbhiimim Saktith samsprsya vartate | 79 ll 
etenadhisthita dhàmnà svamantras tatprakaSane | 

yanti svatantryayogitvan vicitrasv api siddhisu l| 80 I| 


The stable state which is the light of the universal vibration (of 
consciousness) (is present everywhere,) even in the phenomenal being of (a common) 
jar [read ghatabhave for ghatabhave]. It is the seal of supreme Bhairava, which is outer 
perception with attention directed inwardly. If (the yogi) is grounded in that, then Siva’s 
supreme (power, that is) the goddess, abides (constantly) in contact with the power that 
is the plane of the particular pulsations (of consciousness). It possesses the aesthetic 
delight (rasa) of the reflective awareness that is the eager propensity (of consciousness 
to flow out) towards the flux of phenomena. (These) consist of their respective 
functional capacities, fashioned effortlessly by the freedom (of that same 
consciousness). When that is made manifest, sustained by that mighty power (dhdman), 
(the yogi's) mantras are free (to operate) also in (the domain of) wonderfully varied 
(yogic) accomplishments. (77-80) (cf. TA 5/82cd-83ab with 80) 


hanadanatiraskaravrttau rüdhim upágatah | 
sarvabhàsanayogena bhasamanam cidātmanā | 81 ll 
abhedavrttitah pasyan drsyam citicamatkrteh | 
arthakriyarthitadainyakaritam kataram sthitim || 82 || 
vihdya yavad àsita tavac charibhavabhümikam | 
bhairavim àvisaty eva param bhümim ayatnatah | 83 Il 
etad avistasarnvitti sarvam eva niriksyate | 
prakdSariipatakrantam caitanyam hi prakàsate | 84 ll 
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‘The internal vibration of consciousness’ is within the Siva principle, 
which is the supreme subject, and is universal because it encompasses all 
particulars, and so it ‘expands’ as (subjective) ‘I’ (consciousness). ‘In the 
external (domain), that is, from Maya to Earth, (the vibration of 
consciousness) is particular, because duality manifests (there), and so, because 
(individual entities and perceivers) are mutually distinct, it ‘contracts’ as 
(objective) ‘this’ (consciousness). ‘In both’ means in the inner and outer form, 
on the level of (the principle of Pure) Knowledge where, like the well-balanced 
pans of a balance, (it is both) universal and particular, as (the reflective 
awareness that) ‘I am this’ (aham idam), and so ‘expands and contracts’.””” 
Thus, because it gives rise to the entire cosmic manifestation, it consists of the 
three powers of will (knowledge and action). Thus, that is the supreme place of 
rest, and one should pay attention (to that) there. 

Surely (one may ask,) if that is the case, then it would be insentient, 
because it expands and contracts and is many, and so does that not mean the end 
of (its presumed nature) as the place of rest? With this doubt in mind, he says: 


SASHA TATA I Lo di 


asankocavikaso ‘pi tadabhasanatas tathà \\ 80 II 


Although neither expanding nor contracting, it is thus because it 
manifests in this way. (80cd) (80ab) 


In reality, consciousness is one, and so it neither expands nor contracts, 
but even so, this pulsation of consciousness manifests in that way in the form of 
contraction (and expansion) by virtue of its own freedom (to do what is 
logically impossible). And so it is said that it ‘expands and contracts’, but in 
actual fact does not do so. This is the point. 


Once he has reached stability (rüdhi) within the modality (vrtti) (of 
consciousness) that removes (the desire) to adopt (what is desirable) and abandon (what 
is not), he beholds the object of vision that shines along with all manifestation as 
consciousness, by the nondual modality of the wonder of the power of consciousness. 
He (then) abandons the miserable (katara) state brought about by (his) dependence on 
the desired use (of things) (arthakriya). Thus established (dsita), he enters effortlessly 
into Bhairavi, the supreme Sambhava plane. (Then) he sees that all this is penetrated by 
consciousness (sarhvitti) and that it is consciousness (caitanya) itself that shines 
pervaded by the manifest nature (of things) (praküsarüpata)." (81-84) MVV 2/75-84 
7? At the level of Pure Knowledge, the subject and object are on an equal footing — like 
the pans of a well-balanced scale. It is the experience that ‘I am all this universe’ and 
‘all this universe is me’. The expanded, subjective form of consciousness of the one 
universal perceiver and the contracted particular form of consciousness of the countless 
perceived individual entities are experienced equally as aspects of the one 
consciousness. They stand at the same level and reinforce each other. Otherwise, in the 
sphere of the duality of Maya, the contracted form predominates, whereas in the 
transcendental sphere of Siva, the supreme perceiver, the expanded one predominates. 
In that case, they operate against one another. 
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Surely (one may ask,) if it does not really expand and contract, what is 
the instrumental cause of its manifesting in this way and that? With this doubt in 
mind, he says: 


ASM sedis: WH gà | 


antar laksyo bahir drstih paramam padam aśnute | 


(So the yogi) whose gaze is outward and goal inward, attains the 
Supreme Plane.” (81ab) (80cd) 


Here, (according to our view), the body, jar and the like, that are 
objectively perceivable (idantaparamrsya) ‘outside’, are (all) essentially the 
unfolding expansion (sphdra) of consciousness, in accord with the teaching of 
the venerable Kalikakrama (where we read): 


"Cognition (jfiana) manifests internally and externally in the form 
(rüpa) of each particular thing. Apart from cognition, nothing has (any) 
existence (of its own). Thus cognition (jfidna) is the nature (rüpa) of all things 
(jagat)."" Entities are not made objects of the senses by anything apart from 
cognition (jfiána). Cognition (jana) has assumed that nature, and it is because 
of that that (every object) is perceived. 


Such then is the perception of the true nature of things (atmadrsti). 
Thus, the yogi who has penetrated into (the state of consciousness of) 
Bhairavamudrà attends carefully to the ‘internal’ principle of consciousness, 
which is the reflective awareness of ‘I’, even when engaged in external objects 
of sense, because he attends to the reflective awareness of his own nature, and 
so ‘attains the Supreme Plane’, that is, rests on the plane of reflective 
awareness. This is the meaning.” So, in accord with the dictum that ‘ignorance 


=! See below, TÁv ad 5/126, where this line is quoted. Ksemaraja quotes the entire 
verse from the Tantra to which Abhinava is referring: ‘(The yogi) whose gaze is 
outward and goal inward, eyes neither opening nor closing — this is Bhairava’s Mudra 
kept secret in all the Tantra.’ (SpNir, p. 25, PrHr at sütra 18 and also MM p. 90). 
According to Ksemarája, this line refers to Bhairavamudra (see note 5,219). He calls 
this process in his PrHr (op. cit.) the ‘expansion of Sakti’, and quotes a verse from the 
lost Kaksyastotra (also quoted in MM p. 80) to describe the experience and practice: 


sarvah śaktīś cetasa darśanādyāh sve sve vedye yaugapadyena visvak | 
ksiptvà madhye hatakastambhabhiitas tisthan visvadhàra eko vibhati \\ 


‘Having cast all the (sensory) energies of vision and the rest by means of the 
(attentive) mind (ceras) into their own respective objects, simultaneously and all around, 
the one foundation of all things, a pillar of gold, standing in the centre, shines." 

?? Alternatively, one could equally well translate jrianarüparh tato jagat ‘therefore, all 
things are a form of cognitive consciousness'. 

75 Jayaratha quotes the same verses above ad 3/56 (57). See note there. 

?" The ‘mudra’ literally means a seal (see below 32/1-2). The word also commonly 
denotes a ritual hand gesture that serves as an empowering ‘seal’ or a ‘stamp’ on a ritual 
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itself is the means to knowledge’, even though the external nature is contracted, 
it becomes an instigating cause (nimitta) of the attainment of the expanded 
nature. This is what should be said (not something else, as others do). (The 
contracted, externally objectivized nature of consciousness) should be 
contemplated there with the appropriate reflective awareness. The outpouring of 
the reflective awareness of the particular nature (of phenomena is objective, 
each one being experienced as) ‘this’ (idam), and so it is rightly said that ‘it is 
thus because it manifests thus’. 
Accordingly, he says: 


Ta: Tareas afaa A d e 
faust fasmmer: r= süspendím | 


tatah svatantryanirmeye vicitrarthakriyakrti \\ 81 || 


procedure. It has a more extensive sense when it denotes a cognitive process or inner 
yogic process. See below, Chapter Thirty-two (which is entirely dedicated to that 
subject) and PrHr pp. 85-88. 

In the first moment of perception, subjectivity (ie. ‘I’ consciousness) is 
manifestly apparent, and the yogi, attending to it, and so participating in its plenitude, 
observes the outer world without attachment to any particular thing, singling it out from 
other things, like a man who observes a city from a high mountain peak (IP 2, p. 178, 
VBH 60). Such a yogi observes the outer world reflected within his consciousness free 
of thought-constructs and so ‘stamps’ (mudra) the outer on the inner, while absorbing 
the object and means of knowledge into the pure subject, who grasps the expansion of 
his own nature (MM p. 91, SpNir p. 25). 

Ksemaraja explains that ‘by penetrating into Bhairavamudra, the yogi observes 
the vast totality of beings rising from and dissolving into the Sky (of consciousness) like 
a series of reflections appearing and disappearing inside a mirror.’ (ibid.) By the 
practice of this mudrà (in this sense ‘attitude’, ‘act of awareness’, ‘stance’), the yogi 
realises that he is the substratum consciousness (adhisthatr) (SpKa 11) that both 
underlies and is the essence of things. He discovers that phenomena have no 
independent existence apart from him, and so are in this sense void (i.e. devoid of 
independent existence). At the same time, he realises that because all things are 
consciousness, they are not unreal. He views the outer world, yet he sees it not. Beyond 
both Voidness and Non-voidness, he penetrates into the Supreme Abode of Siva's 
consciousness. Through the practice of Bhairavamudra, the yogi unites the universal 
vibration of subjective ‘I’ consciousness with the individualized pulsation of 
objectivized ‘this’ consciousness. The two aspects of consciousness are now in a state of 
equilibrium, like the two pans of an evenly weighted balance, and the yogi experiences 
the Pure Knowledge (Suddhavidyà) that: ‘I alone am all things’. He thus becomes the 
master of the Wheel of Energies, and he is free, like Siva, to create and destroy. In this 
way, introverted and extroverted contemplative absorption both lead to the recognition 
of the pulsation (spanda) of one's own consciousness. At the level of consciousness 
corresponding to Siva's basic state (Sambhavavasthà), the alternation between inner and 
outer is instantly resolved into the pulse of his own conscious nature. When the yogi 
finally comes to be constantly aware of this reality, his enlightenment is full and 
perfect." (SpNir. p. 44) 

Penetration into the state of Bhairavamudra is the basis of the practice and 
state taught from here up to verse 92. 
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vimarsanam visesakhyah spanda aunmukhyasamjnitah | 


Therefore, the act of awareness (vimarsana) directed at what has 
been fashioned by the freedom (of consciousness), the form of which is the 
wonderful diversity of its functions (arthakriyà), is the particular vibration 
(of consciousness) termed ‘propensity’ (aunmukhya). (81cd-82ab) (81) 


‘Therefore’, for the aforestated reason, ‘the act of awareness’ with 
regards to phenomena generated by the inherent freedom of one’s own 
(universal consciousness, the form of which is the objective knowledge of 
entities as) ‘this’, each with their own (specific) functionality, is the (aspect of 
the) vibration (of consciousness) called ‘particular’. It is ‘termed ‘propensity”’. 
The meaning is that it can be called propensity because it operates in accord 
with the relative importance (for the perceiver) of a desired goal of this or that 
function (particular objects possess). 


75 As every single thing is a form in which the light of consciousness manifests or 
‘shines’, everything is essentially the same, so one may ask what distinguishes one thing 
from another. According to this nondualist view, although there is no difference in the 
universal nature of individual things as manifestations of consciousness, they differ 
from one another in their particular, fixed, specific nature. As Abhinava puts it, ‘a 
thousand curses could not make ‘blue’ ‘white’. What defines the specific nature of an 
entity is not, for example, its colour or form. These are adventitious qualities, not 
essential ones. Adapting a key concept first formulated by the Buddhist logicians, 
nondualist Saivites maintain that an entity is defined specifically by its ‘functional 
efficacy’ (arthakriyakaritva) (see above, note ad 1/264ab-265cd.). An entity's 
functional efficacy is its causal capacity to give rise to its specific effects. Water 
quenches thirst and food satisfies hunger. Out of the mass of phenomena that appear 
within consciousness, the perceiver seeks out those things that serve his purpose, fulfil 
his needs and satisfy his desires. Some things are more important for him than others, 
according to the needs he has and their capacity to fulfil them. The universal activity of 
consciousness operates universally in all circumstances, making all things equally 
manifest and functional according to their specific nature. Consciousness is not 
‘propense’ or ‘intent’ on any particular entity it makes manifest, whether perceiver, 
means or object of knowledge, to which it gives existence as a manifestation within 
consciousness. This is not so in the case of individual consciousness, which is in a state 
of need and dependence (Gpeksa). In that case, the activity of consciousness is 
specifically directed to a goal. In order to achieve it, it focuses through the perceiver and 
the means of knowledge onto a specific object that it selects as the one with the 
appropriate functional efficacy (arthakriya) to bring about the desired aim. In this 
perspective, the particular activity of consciousness corresponds to its propensity to this 
or that object or goal. This ‘propensity’ manifests initially as a kind of subtle tension 
within consciousness which begins to extend out towards its object. The examples given 
are like the waves that just begin to form on the surface of still water, or when one is 
just about to clench a fist or the swollen condition of a seed from which a sprout is just 
about to emerge. It is a state of intent or propensity marked by an initial unfolding of the 
power of the will (icchasakti) of consciousness, which emerges from its innately blissful 
nature at rest within itself (see $Dr 1/7cd, 13cd-17). It is a particular, specific activity or 
vibration of consciousness which makes particular entities manifest with respect to a 
particular perceiver. However, when consciousness rests within itself, manifesting as all 
things within itself as their supreme, universal perceiver, its activity is universal. The 
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Nor should one rest here alone. Thus, he says: 


wm fanart wmwso I 43 
MARRE aa: | 


tatra visrantim Ggacched yad viryam mantramandale | 82 || 
Santyadisiddhayas tattadrijpatadatmyato yatah | 


Once the vitality (virya) inherent in the group of (the countless) 
Mantras finds rest therein, (the various yogic) perfections such as 


latter is experienced in the first moment of perception, which is free of thought 
constructs. The former emerges in the second moment, along with the development of 
thought constructs centred on the object concerning its use or functional efficacy. 

The term unmukha literally means ‘facing’ or "turned towards’, and so 
‘propense’, ‘directed towards’, ‘intent on’, ‘tending towards’ or even ‘ready for’. The 
abstract noun aunmukhya, derived from it, can be translated, as it is in these lines, as 
‘propensity’, which implies a conscious intention. In common parlance if we say, as in 
the example quoted above, that a seed is ‘propense’ to sprouting, it is not with the same 
sense as we would say that a person is ‘propense’ to choosing to drink coffee rather than 
tea. In the first case, the seed is not sentient as is a person, and so its propensity to 
sprouting is not an intention, a choosing to do so. However, nondualist Saivism 
maintains that everything is a form of consciousness, and so all that takes place is on the 
model of the activity of a sentient being, rather than inert matter. Thus, cause and effect, 
for example, are understood to be related to one another, as are an agent to the result of 
his actions. This perspective ensures that consciousness is not only one, but also that it 
is independent and creatively free. Thus, one could, perhaps better, translate aunmukhya 
as ‘intentionality’ rather than ‘propensity’, to underscore the essential element of 
sentiency. As Abhinava explains: 


‘If the object of knowledge were (distinct from consciousness), the 
intentionality (aunmukhya) of the Self who is the knowing subject, which aims at the 
object of knowledge, (and) which we experience (as being) established through (mere) 
self-consciousness, could not belong to this (Self). (For) this intentionality aiming at 
something distinct (from the Self) would entail (for the Self) what is called ‘dependence 
on the other’ (anyádhinatva) — (i.e.) heteronomy (paratantrya). But heteronomy is 
contradictory to autonomy (svátantrya); and it is autonomy, characterized by an absence 
of expectation from the Other (ananyamukhapreksitva), which is the nature of Self; 
therefore, a Self that would be turned towards (unmukha) an (entity) distinct from it 
would not be a Self at all. And that which is not a Self, (i.e.) which is inert (jada), does 
not turn towards (nonmukhibhavati) an object of knowledge — such is the consequence 
Gf the object of knowledge is distinct from consciousness). So this is what follows if 
one reverses this (unwanted) consequence: (the Self) makes itself an object while being 
free (svatantra), (i.e.) while not being turned towards (unmukha) an (entity) distinct 
(from it).’ IPv 1, p. 215 translation by Ratie (2010) 


Moreover, each state of propensity, directed at a specific goal of intent, is an 
impulse of the universal freedom to choose to direct itself outwards, away from its 
subjectivity towards the Other or back towards itself. The intention to direct the 
attention towards a specific object out of countless possible objectives is a specific pulse 
of the universal activity of consciousness which is directed everywhere (sarvatomukha). 
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‘pacification’ (Santi) and the rest (are spontaneously achieved) by virtue of 
a state of identity with this or that (particular vibration of consciousness). 
(82cd-83ab) (82) 


There (in that regard, it is taught that) one should rest within the 
reflective awareness of (subjective) ‘I’ (consciousness) which is the abode of 
rest of the reflective awareness of (objective) ‘this’ (consciousness) (as is taught 
in the Ajadapramatrsiddhi, Proof of the (Existence of the) Sentient Perceiver, 
where it) says: 


‘(Objectivity experienced as) ‘this’ is the final result of this conditioned 
(limited) awareness, (whereas) repose within one’s own nature is the reflective 


awareness (of subjectivity experienced as) ‘I am he'.'?* 


Again, the vitality of consciousness (virya) is not only present here (in 
subjective consciousness); it is also present in the group of (the countless) 
Mantras (mantramandala). And so it is that because of the oneness of the sphere 
of Mantras that are penetrated by the reflective awareness of ‘I’ (consciousness) 
that the accomplishments (siddhi), pacification (santi) and the rest, that are their 
fruits and do various wonderful things, are possible. This is the meaning. The 
point is that nothing would be possible without resting in consciousness. As he 
will say: 

‘what does not rest there (is as unreal as) a sky-flower.’””” 

It is not only that which is so, (the same is the case) with the senses 
also. Thus, he says: 


Ra weg ANASA: d £3 I 
sfera wor Serene UM | 


divyo yas caksasangho ‘yam bodhasvatantryasamjfiakah V 83 Il 
so ‘nimilita evaitat kuryat svatmamayam jagat | 


When this divine group of senses called consciousness (bodha) and 
freedom (svatantrya) unfolds, it makes the universe one with its own nature. 
(83cd-84ab) (83) 


Here (according to this teaching), although this group of senses is 
directed to outer things, (their) aim is internal, and so are 'divine', and so, 
because they are one with pure (awakened) consciousness, they should be 
termed ‘consciousness and freedom’, not organs of knowledge and action. 
(When it) *unfolds' and is active, it should make this universe *one with its 


?* Aladapramátrsiddhi verse 15. E 
Below, 8/3cd. Also quoted in TAv ad 1/6, 6/21-22ab, 7/62cd-63ab, 10/3-5, and 
13/112cd-113ab. 
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own nature, by the process of (progressive) penetration into 
Bhairavamudra.”* The meaning is that one should reflect (on all things) as the 
essence of consciousness alone. 

Well then how can that be so? With this question in mind, he says: 


memenin Rr: 1 cv a 
yin sees feHBpT fasta od 
aaaea urea feu s cud 
ARESE: dumWETÉSETG: d 
mahàsahasasamyogavilmàkhilavrttikah W 84 || 
pufjibhüte svarasmyoghe nirbharibhüya tisthati | 


akimciccintakas tatra spastadrg yati samvidam || 85 Il 
yadvisphulingah samsarabhasmadahaikahetavah | 


??He who, united with the Great Audacity (mahdasahasa),”” all the 
activity (of his senses) dissolved away, abides in a state of plenitude, the flux 


8 See above, note to commentary of 5/81ab. 

?* These two verses (5/84cd-86ab (84-85)) correspond to MVV 2/86-88ab. MVV 
2/86cd reads puijibhiitasvarasmyoghanirbhartbhittamanasah in the place of pufijibhüte 
svarasmyoghe nirbharibhitya tisthati. MVV 2/87ab reads akiriciccintakah spastadrstir 
(-drsta) bhedojjhita-sthitih for akimciccintakas tatra spastadrg yati sarvidam. For a 
translation of the whole passage, see above note 5,214 to 5/76cd-77ab (76). 

9 Monier-Williams gives the following meanings of the word sáliasa: ‘over-hasty, 
precipitate, rash, inconsiderate, foolhardy; name of Agni; name of a punishment, fine 
[also] boldness, daring, rashness, temerity, any precipitate or reckless act, overstraining, 
violence, force, rapine, rape, robbery, felony, aggression, cruelty; adultery; hatred, and 
enmity.” 

As a technical term, *sáhasa' can be translated variously. Silburn chooses to 
translate into French ‘inopinée’ i.e, ‘unintentional’, ‘unpredictable’, and ‘all of a 
sudden’. Audacity is the translation I have chosen, which is its more literal meaning. 
Indeed, it denotes a sudden eruption of intuition that happens as spontaneously and 
suddenly as does the intense descent of the power of grace that induces it. It is a sudden 
awakening of supreme consciousness in a state of perpetual expansion that engulfs and 
consumes the senses and everything they perceive into itself. It corresponds to an 
advanced level of sambhavasamavesa, which is the highest level of penetration 
(samàüvesa) into the plenitude of consciousness by one who is free of all thought 
constructs (see TÀ 1/171 ff). 

While we do occasionally come across the term sdhasa in texts of the 
Kalikrama, the term Mahàsáhasa is not common. Even so, it is a concept that is central 
to the teachings of the Vatülanáthasütras. A Krama work, it con: of thirteen kathàs — 
oral transmissions. They are presented as supremely secret teachings meant to 
precipitate direct realisation by hearing them (vasa p. 2: 
paramarahasyopabrmhitatrayodasakathasaksatkaradrsa) (concerning katha / kathana 
see note 2,12 above. The commentary by Anantasaktipada must postdate Abhinava, as 
there are several references in it to Anuttara. However, he is probably before Jayaratha, 
for he refers to a system of classification of Kaula traditions into four (caturaémnaya). 
Not later than the 13" century, they developed into six, and that system of six has 
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persisted since. I have demonstrated how the division into four is the earliest system of 
classification, and that it originated in the Kubjika Tantras (see Dyczkowski 1988: 66 ff. 
and 2009: vol. 2 303 ff. and 343-79). Niskriyananda, for whom Anantaéaktipada has 
special reverence, is the earliest known founder of a lineage in the Kalikrama, who was 
most likely a historical figure. We have a work by him preserved in the 
Cificinimatasárasamuccaya, and so there is no reason to doubt that he was a historical 
figure. There is a reference in the Devipaficasataka quoted by Jayaratha (see TAv ad 
29/42), which is also found without variants in the Yonigahvaratantra, that places him 
three generations before Sivananda. The YG says of itself that it was brought down to 
earth by Jñānanetra, alias Sivananda, who is the founder of the branch of the Krama to 
which Abhinava and his Krama teachers belonged. So it is quite possible that the Tantra 
is reporting a historical fact. If so, as Sivananda belonged to the middle of the ninth 
century, it would place Niskriyananda in the middle of the eighth century. 

We don't know if Abhinava knew these sftras, as he makes no direct reference 
to them, nor indeed does Jayaratha. But whether he knew them or not, this solitary and 
yet Abhinava’s elaborate presentation of the liberating experience of the Great Audacity 
(mahāsāhasa) does largely agree with them, as we can see from this translation of the 
first two kathds and the commentary. 


mahasahasavrttya svarupalabhah 


One's own (true) nature is attained by the dynamism (vrtti)* of the Great 
Audacity. (1) 


"The word vrtti can also be translated as ‘function’ ‘operation’, ‘state’, ‘dynamic 
condition’, ‘modality’ and the like. Swami Lakshmanjoo explains in his exposition of 
the Vatülanüthasütra (p. 6-7) that there are two modalities of the dynamism of 
consciousness — individual and universal. The first is called svatmavrtti. He explains 
that ‘it is just to find out the reality of your own nature of subjective consciousness in 
objective field and cognitive field. . . . We are not living in our own nature, i.e. we are 
far away from our subjective consciousness, as we are attached to our senses or to the 
objective world alone. This is one way of the exposition of the Self, considered to be the 
inferior one. 2) mahasahasavrtti. The superior way of exposing our nature is to be 
established in pure subjective consciousness alone, where one has no impression of 
objective world and cognitive world [of the senses]. There in that supreme state the 
universal consciousness becomes one with the objective consciousness and vice versa. 
To put it simply ‘I’ becomes ‘this’ and ‘this’ becomes ‘I’ there in that state of 
perfection. . . . First we have to ascend from objective and cognitive worlds and be 
established in subjective consciousness. . . . Although we feel oneness of God 
consciousness, but oneness of universal consciousness does not shine there. Oneness of 
the universal consciousness can only be achieved by descending." 


AnantaSaktipada writes in his commentary: ‘one who is blessed by an 
unfettered descent of the power (of grace) (saktipdta), which is more intense than the 
(most) extremely intense, (and so) has penetrated into his own innate nature, whoever he 
be, wherever or whenever, suddenly ‘attains his own (true) nature’ ‘by the dynamism 
(vrtti) of the Great Audacity’, that is, by the expanding outpouring of the voracious 
great, most dense and Supreme Sound. (It is by this expansion,) grounded in the 
penetration (and mystical absorption) into the Great Void free of obscuring covering, 
(that takes place) by rubbing together the (two aspects of) the entire flux of 
consciousness, namely, that with thought and that without it, (that he attains his innate 
nature). The secret meaning is that one attains the consciousness that, because it 
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of the rays of his (senses) gathered together (within his own nature) and 
free of thought,” there, (his) intuitive insight lucid (spastadrk), attains to 
that consciousness whose (mere) sparks are the sole means by which (the 


transcends all conception (kalpana), is without contact (asparsa) (with any other 
reality), devoid of distinguishing characteristics, without end, free of oscillations 
(taranga), unexcelled, and without (any fixed) occasion (for its realization) 
(niravakāśa). ...” 

Having described the teaching concerning the Great Audacity, which is the 
direct experience (of the supreme reality), namely, the attainment of the innate nature 
devoid of distinctive characteristics by a process of transcending everything, he now 
explains (the nature of the great unity (and fusion) (mahasamarasya) of all the activities 
(of consciousness that takes place) all of a sudden there itself. 


tallabhac churità yugapad vrttipravrttih 


*The ongoing advance of the functions (vyiti) (of consciousness) is 
simultaneously (all at once) saturated (with that innate nature) by attaining it. (2) 


* Swami Lakshmanjoo (ibid. p. 8) understands this aphorism to mean that ‘by attaining 
one’s own true nature, vyti and pravrtti occur simultaneously." The former is the Fourth 
state of consciousness (turya), which is the experience of the omnipotent will of God 
consciousness when absorbed in meditation with the eyes closed (nimilanasamádhi). 
The latter is the liberated state Beyond the Fourth, which is the experience of the 
universal activity of God consciousness when absorbed in meditation with the eyes open 
(unmilanasamàdhi). 


Anantasaktipada writes in his commentary: ‘the functions (vrtti) (of 

consciousness)’ are the rays of sight and the rest (of the senses) as well as (the 
emotions) of attachment and aversion that are in the course of unfolding. They are 
‘simultaneously (all at once)’ at the same time, ‘saturated (with that innate nature) 
by attaining it’, that is, by transcending the progression of the process which (is their) 
simultaneous (non-successive), ongoing advance. "The ongoing advance’ is the activity 
(of consciousness) that is going on (continuously) at present (vartamana), most 
excellently (prakarsena). The meaning is that it is the perpetual condition (that abides) 
without ceasing by penetration (and mystical absorption) within that. The point is that it 
is the state of perpetual presence within the plane of emergence, which is brought about 
in the stated manner by the falling away of the mutual differences (between) every one 
of the activities (of consciousness) by virtue of the oneness that immediately precedes 
(them) within the abode of the Great Voidness that transcends all things and nature is 
power (dhaman).” 
*! Freedom from thought is the characteristic feature of the Sambhava (Siva) state of 
consciousness. Cf. above, 1/168. States of psychic intensity, pervaded by the sudden 
expansion of consciousness of Mahásáhasa, brings about a convergence of the rays of 
the senses back into the emptiness of the pure objectless subjectivity that is their source 
in the immediacy of the Present. Thus, a state of oneness (sámarasya) is brought about 
by this process of ‘violent digestion’ (hathapaka) (see above 3/260cd-261ab (260cd- 
260ef)). In this way, the fictitious world of thought constructs is digested into the 
powerful expansion of uncreated (akrtrima) consciousness, and reverts back into the 
Void of subjectivity from which it is generated. 
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abode of) transmigratory existence (samsára) is burnt to ashes." (84cd- 
86ab) (84-85) 


‘He who’, by penetrating into the Seal of Astonishment 
(cakitamudra),”* which is called the Great Exuberance, all the activities of (his) 
senses ‘are brought to a halt’, that is, ceasing to act externally," are turned in 
on themselves (pratyavrtta). Thus, he is ‘free of thought’, because, as (he has) 
no propensity to the outer (world), he does not pay attention (to it). And so, ‘the 
flux of the rays of his (senses)’, that is, the wheels of the rays of each of (his) 
senses, are ‘gathered together’ and united in his own (pure conscious) nature, 
because duality has ceased. Thus he ‘abides in a state of plenitude’, that is, 
having attained the state of plenitude (parnatd) (of supreme consciousness), 
abiding ‘there’, in the essential nature of the subject, which is the inner 
reflective awareness of ‘I’ (consciousness), ‘his intuitive insight lucid’ and his 
awakened consciousness clearly evident, (he) ‘attains to that consciousness’ 
and enters into the Supreme Principle, by whose expansion alone he effortlessly 
achieves the cessation of transmigratory existence. 

Nor is what we explained in this way just our own imagination. Thus, 
he says? 


?* MVV 2/86cd reads sarisdrasadma- ‘the abode of transmigratory existence’ for 
sarisárabhasma- "transmigratory existence (burnt to) ashes’. 

7? Swami Lakshmanjoo explains cakitamudra in his commentary on VBH 90. The 
essential points he makes are as follows: ‘Bhairavimudra [also called Bhairavamudrà] is 
when all your organs are wide open. (Here,) it is only with the mouth, the recitation of 
‘a’. (It is an external recitation.) ‘It is not ‘a-a-a’, it is not long ‘a’; it is (the a of) ‘arn’ 
and ‘ah’. So it is cakitamudra, the astonishing pose when you open your mouth” . . . 
just open your mouth, that is all — that is ‘a’; it can't be recited because it is with ‘th’ 
and without visarga (‘h’). . . . Firstly there is G@ava’s touch, but in the end it is 
Saktopaya, pure Saktopaya. Swamiji goes on to explain that there is another variety of 
cakitamudra which is in Sambhavopaya and is practically the same as Bhairavimudra. 
You enter into this variety of cakitamudra ‘when you are astonished, when you become 
astonished by seeing something new . . . when you see some hideous thing [not 
beautiful]. . . . Hideous, furious, terrifying thing . . . For instance, when (the yogi) sees a 
lion in front of him, he will (automatically) go into cakita mudra. When he goes into 
cakita mudrà the lion will not touch him at all — he is Bhairava." 

2 The Sanskrit reads bahyad vigalitah, i.e. ‘(the activities) having fallen away from the 
outside (world). 

2 The following section from 86cd to 97 (86-97ab) that teaches Entry into the Supreme 
plane of Mantra is based on the Trisirobhairava. In the course of his commentary, 
Jayaratha quotes passages from it, thus confirming that this is the source. The teaching 
from this Trika Tantra was transmitted to Abhinava by Mahegvaranatha (see 5/97 
(96cd-97ab)), that is, Sambhunatha. It is in three parts: 


1) The Yoga of the Measure (TA 5/86cd-89 (86-89ab)). 
2) The Ten Voids (5/90-94 (89cd-94ab)). 
3) The Ten Majesties (5/95-96ab (94cd-95)) 


The ten phases of the ‘activity of the measure’ (matravrtti) that lead to the 
liberated state of the Plane of Mantras (mantrabhümi) are outlined one by one. The 
process is described again twice. The first time as a progression through a series of ten 
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Voids (5/90-94 (89cd-94ab). Then, once they have been explained, Abhinava 
characterizes the ten Majesties (dhaman) that are the abodes (dhaman) of the Voids 
(5/95-96ab (94cd-95)). In his Trika Rahasya Prakriyà, Swami Lakshmanjoo begins his 
exposition with the ten states taught in TA 5/(93cd-94) (93-94ab), although Abhinava 
presents them after the Voids. After that, he explains their equivalence with the ten 
forms of Emptiness of TÀ 5/(90-92ab) (89cd-91). He then relates them to the ten 
Majesties / Abodes (dhaman) of TA 5/(95-96ab) (94cd-95), followed by the ten Sounds 
taught in TA 5/98-100 (97cd-100ab). Beginning with the ten states adds considerably 
clarity to the exposition. Note that Swami Lakshmanjoo's explanation does not always 
fully coincide with Jayaratha's. 

As an aid to understanding this complex triadic sequence, these three aspects of 
this progression have been juxtaposed in the following list of definitions of the ten 
phases, drawn from the text. 


1) The Emptiness (of Lordship). 

1) The Self (which is the Supreme Soul). 

1) The womb of the Abode and Majesty (dhaman) (of the omnipotence (bhüti) of 
freedom). 


2) The Emptiness (of the individual soul). 
2) The individual soul (which is the contracted Self). 
2) The Abode and Majesty (of the Self) (dhaman). 


3) The Emptiness (of one’s own nature). 

3) The Root of Kula (i.e. the sexual organ, from which originates the energy of the vital 
breath). 

3) The Abode and Majesty (of the individual soul) (dhamastha). 


4) The Emptiness (of the power of the vital breath). 
4) Power (that sustains the flow of the central breath). 
4) The Abode and Majesty (which is the power of the vital breath). 


5) The Emptiness (of the sexual centre. The Root of Kula where the power of 
consciousness arises). 

5) Lordship (which is absolute freedom). 

5) The Abode and Majesty (in the seat of birth — kulamüla) (dhamamadhyastha). 


6) The Emptiness (of passion). 
6) Supreme consciousness (which is the Plane Beyond the Fourth). 
6) The Abode and Majesty (of passion and attachment to it) (dhamna). 


7) The Emptiness (of the plane of objectivity in the power of action). 

7) Passion (which is attachment full of concentration). 

7) The extreme limit of the Abode and Majesty (Beyond the Fourth State) 
(dhamantaga). 


8) The Emptiness (of the plane of the power of knowledge). 
8) The three powers coloured by the subject (as the power of knowledge). 
8) The Abode and Majesty (of the power of knowledge coloured by the subject). 
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Entry Into the Supreme Plane of Mantras 


age wann fafa q ce d 
spp afa sant apa ayer d 


tad uktam paramesena trisirobhairavagame I 86 || 
Srnu devi pravaksyami mantrabhiimyam pravesanam | 


?*The Lord has said that in the Trisirobhairavagama (where we 
read): *Listen, O Goddess, as I explain (how) entry into the (supreme) 
plane of Mantras (takes place). (86cd-87ab) (86) 

"The (supreme) plane of Mantras' is within the Supreme Principle. 
What is that (entry into the supreme plane of Mantras? What does it consist of, 
and how does it take place)? With this question in mind, he says: 


TST qanfuowum w ce gd 
fated maA d 


madhyanadyordhvagamanam taddharmapraptilaksanam | 87 I| 
visargantapadatitam prantakotiniriipitam | 


The upward ascent (into the supreme plane of Mantras) by means 
of the Central Channel is marked by the attainment of its attributes and, 
situated beyond the plane at the end of emission, it is perceived to be the 
‘extreme limit’. (87cd-88ab) (87) 


9) The Emptiness (of the power of intent as pure self-awareness devoid of subject 
and object). 

9) The three powers coloured by the object (as the power of action). 

9) The Abode and Majesty (of the power of action coloured by the object of 
knowledge). 


10) The Emptiness (of supreme consciousness in the state Beyond the Fourth). 

10) Devoid of both knowledge and action (as the power of the will) which is the tenfold 
Emptiness. It is the (progressively more elevated) utterance (of contemplation). 

10) The inner ultimate Abode and Majesty (of the power of the will, which is supreme 
awareness, free of the limitations of subject, object and means of knowledge) 
(dhamantamantara). 

*© These lines (5/86cd-90 (86-90ab)) are an elaboration of the passages quoted by 
Jayaratha from the Trisirobhairava. According to Jayaratha, the Yoga or Dynamism of 
the Measure taught in 5/88cd-89 (88-89ab) is the upward movement of Kundalini, as 
described in VBH 29, which he quotes. Abhinava then goes on in 5/90-92ab (89cd-91) 
to describe its downward flow as taking place through the six Wheels listed in the 
Trisirobhairava. This is followed by the upward ascent through the ten forms of 
Emptiness culminating in liberation, which is the attainment of the Emptiness of 
supreme consciousness in the state Beyond the Fourth. 
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"The plane at the end of emission' is the plane at the End of the 
Twelve, which is attained as the most excellent, and is its (final) end. ‘The 
upward ascent’ is said to be, by implication, entry into that plane of Mantra, 
which takes place ‘by means of the Central Channel’, that is, by the sequence 
of the flow of the Upward Moving (breath) (udüna). The ‘attributes’ of the 
plane of Mantra, which is the principle of consciousness, are that it is free of 
obscuring coverings and thought constructs etc. Their ‘attainment’ is that 
nature, in a state of oneness with it, which is the effulgent radiance (sphurattá) 
(of consciousness).?* Thus the Supreme Summit (of attainment and existence) 
(para kastha) is everywhere described and proclaimed to be ‘the extreme 
limit’. As is said (in the Trisirobhairavatantra): 


‘O daughter, that unobscured nature of consciousness, free of thought 
constructs, is said to be supreme; it is the summit, the supreme goal (gati). 


And how can that take place? With this question in mind, he says: 


sae I c6 I 
BC OME ORIG ODE oa 
TS Tne Aram Wi fasts i ce d 


adhahpravahasamrodhad iirdhvaksepavivarjanat I| 88 I 
mahaprakasam udayajitanavyaktipradayakam | 
anubhitya pare dhamni matravrttya purar viset | 89 |I 


Having experienced the Great Light that bestows the revelation of 
elevating consciousness (udayajfana) within the Supreme Abode by 
checking the downward flow (of the breath) and giving up (its) upward 
movement, (the yogi) should enter the City (of the plane of Mantra) by 
(applying the dynamic) state of the Measure (mdtravrtti). (88cd-89) (88- 
89ab) 


"The downward flow’ is the (descending) inhaled breath (apāna), and 
the ‘upward movement’ is the (ascending) exhaled breath (prana). Throwing 
them off by uniting them both together in the Supreme Central Abode, (the yogi 


7" Note that my translation does not agree with Jayaratha's explanation. It is commonly 
agreed that emission takes place at the end of the End of the Twelve. One could say that 
it flows up to the End of the Twelve, so that the end of it is at the extremity of the End 
of the Twelve. However, Abhinava clearly says that the ‘extreme limit’ is beyond it 
(arta), which Jayaratha ignores. Jayaratha understands visargantapadatitam not as 
‘beyond the plane (at the end of emission)’ but as ‘the plane that is attained as the most 
excellent’ atisayena itan praptam. The ‘extreme limit’ is the End of the Twelve, located 
at a symbolic distance of twelve fingers above the top of the head. 

7* Mantras in that supreme state of consciousness that is attained at the extreme limit of 
the ascent of Kundalini as the Upward Moving breath are one with it as the effulgent 
radiance (sphurarta) of its Light. 
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should practice the Yoga of) the Measure, as described in the following (lines of 
the Trisirobhairava): 


*Having drunk the divine nectar of (transcendental Siva who is) Akula, 
he should enter Kula (the body) again. He should (then) go to Akula again, O 
Parvati, by means of the Yoga of the Measure. In this Tantra of the Supreme 
Lord, that (measure) is called the flow of the vital breath??? 


(The yogi should apply the Yoga of) the Measure by (its) '(dynamic) 
state’, (as if) enumerating (it) again and again with each recurrence (of the 
breath), in accord with the practice (taught in the following verse from the 
Vijfiánabhairava): 


‘(Contemplate Kundalini, the power of the vital breath,) in the form of 
lightning, ascending through each Wheel, (one after the other) in due order, up 
to the upper (space spanning the measure of) three (clenched fists), until in the 

po 


end, the Great Awakening! 


?* This reference, probably from the Trisirobhairava, belongs to the same passage as 
the verse quoted in the commentary to the previous verse. It explains that the Yoga of 
the Measure takes place as follows. The vital breath of the yogi first ascends along the 
Central Channel through the cakras up to the End of the Twelve, where the upward and 
downward moving breaths join and he experiences Akula, that is, transcendental Siva. 
Once the yogi has experienced the bliss (‘drunk the divine nectar’) of that introverted 
(nimilana) state of contemplation, he again descends with the downward flow of the 
breath into the immanent sphere of Kula. Kula is the aggregate of energies that are 
deployed in the cosmic body of Akula, which is both the entire universe and its 
microcosmic replicant, the psychophysical body. Reaching the lower extremity of this 
downward flow, the yogi experiences it as the final, most expanded and extroverted 
(unmilana) state of contemplation of Siva's cosmic consciousness. There the breaths 
again fuse and enter the upward flow through the Central Channel of the ascending 
breath (udana), that travels up to transcendent Akula in the End of the Twelve. 
Practicing in this way, up and down, back and forth, ultimately, the yogi experiences his 
own true identity as equally both extremes — transcendental and immanent — and all the 
gradations in between. Finally, flashing forth ‘just once’, the Light of his true nature 
shines forever. 

%0 VBH 29. There is a span of twelve finger-breadths from centre to centre in the body 
(see above note 5,190). Thus, the ‘upper twelve-finger space’ is at the end of this series 
of Wheels (cakra), beginning with the Root Foundation (miiladhdara), followed by those 
in the navel, heart, throat, middle of the eyebrows, and the Cavity of Brahma. The 
Kundalini of the Vital Breath (pranakundalini) rises through them progressively with 
the force and brilliance of a streak of lightning. 

Sivopadhyaya, the commentator, explains: tám eva akt tadidrüpüm 
vidyudvat | caladdiptyojjvalàr] — praticakrar — kandádibrahmarandhrantacakrebhyah 
kramat kramam udgacchantim ullasantiri cintayet, yàvat param visvapürakar ürdhvar 
mustitrayam dvàdasüntadhàma tavat mahabhairavaikatmatodayah | 


"Think of that same power (of the vital breath) ‘in the form of lightning’, that 
is, (as) a blazing moving light which is like lightning ‘ascending’, pouring forth ‘in due 
order’ ‘through each Wheel’, that is, through the wheels beginning with the Root and 
ending with the Cavity of Brahma, until (it reaches) the supreme ‘upper twelve finger 
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By progressively crossing over each Wheel, (the breath enters) the 
plane of the End of the Twelve; (there,) in accord with the dictum ‘this Self has 
shone forth (just) once',"' there is no break (viccheda) in the act of (its) 
manifestation (avabhasanakriya),"" and so knowledge of the Self (@tmajfiana), 
which is primarily (in a state of) emergence, is perpetually arising 
(nityodita)^" (The Great Light) that reveals it is the supreme subject, who 
shines in that form. Thus, *having experienced the Great Light, (the yogi) 
should enter the City’ which is the plane of Mantra, and attain the full (and all- 
embracing dynamic) state (vrtti) of (his) own true nature. This is the meaning. 


The Ten Voids 


How is that (dynamic state)? With this question in mind, he says: 


Regado xm afar fsrarfeme | 
TMS ECSS iss cai o i! 
Teen fara wb eel wer wag | 
Ud wb arg ward wet ub pee aeg 
merear were. | 


nistarangàvatirnà sā vrttir eka Sivatmika | 
catussaddvirdvigunitacakrasatkasamujjvala || 90 Il 

tatstham(tstho) vicarayet kham kham khastham khasthena samviset | 
kham kham tyaktvà kham àruhya khastham kham coccared iti \\ 91 Wl 
kham adhyasyadhikarena padasthas cinmaricayah | 


(space)', that is, the abode of the End of the Twelve that fills all things. Such is the 
dawning of the singleness of nature of the Great Bhairava." 

?!! See note above in TÀv ad 1/57. 

?*? Cf. above comm. on 3/129. 

* Consciousness possesses two aspects simultaneously. All that exists is consciousness. 
Even though it manifests as all things, it never changes and abides just as it is, at rest 
within itself. From the point of view of its pure conscious nature, it is perpetually at rest 
within itself. This is the ‘tranquil’ (santa) aspect of consciousness. From the point of its 
shining as all things, at all times and everywhere, it is active. As consciousness is 
everything at all times, there can be no ‘before’ or ‘after’, which entails difference and 
relative distinction. This activity, not set in time, through which all things are created, 
sustained and withdrawn into consciousness as its manifestations, is its other aspect, 
called ‘emergence’ (udaya). It is this active aspect of consciousness, Jayaratha explains, 
which predominates in the perpetual arising of insight into its own essential, infinite, 
unconditioned and perpetually shining nature. 

?* Tn other words, although this state of self-realization does take place once and for 
good, it is a state of perpetually self-renewed awakening. 
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"5That (transcendent) state (vrtti) devoid of fluctuations is one, and 
Siva by nature. It has descended aflame with the six Wheels of four, six, 


%5 The text is talking about the practice of Bhairavamudra (also called Bhairavimudra) 
(concerning which see notes 5,224 and 233). Jayaratha says that what is being taught is 
“extremely secret and so should be kept hidden.’ It seems that this has given him a 
license to change the sequential order of the Voids to fit his interpretation. As he does 
not tell us the source that authorizes that change, we can only presume that it is his own. 
Changing the sequential order obviously changes the meaning. Even so, the translation 
follows Jayaratha’s interpretation, as it must, even though it seems to me that Jayaratha 
is not completely correct. 

Reading the text as it stands, we arrive at the following sequence of the ten 
forms of Emptiness. 

1) The Emptiness (of the individual soul) that is established in 2) the Emptiness 
(of the Self) should contemplate the Emptiness (of the Self). One who is established in 
3) the Emptiness (of the genitals, which are the Root of Kula,) should be penetrated by 
one who is established in 4) the Emptiness (of Power). 5) Once the Emptiness (of 
might) has abandoned 6) the Emptiness (of (supreme) consciousness) and ascended 
into 7) the Emptiness (of passion), the one established 8) in the Emptiness (of the three 
powers) should utter (and elevate) the 9) Emptiness (coloured by the subject and 
object). Having laid hold of the 10) Emptiness (of both) as a support (adhikarena), the 
Rays of Consciousness are established (in the supreme) abode. 

Below in 93-94ab, Abhinava, following the Trisirobhairava, presents ten states 
that correspond to these forms of Emptiness. Presuming that they are set in same the 
serial order as are these forms of Emptiness, we arrive at the sense presented in 
brackets. Swami Lakshmanjoo also understood them in this way. 

In his Trikarahasyaprakriya, Swami Lakshmanjoo begins his exposition with 
the ten states taught in TA 5/93cd-94 (93-94ab). After that he explains their equivalence 
with the ten forms of Emptiness of TA 5/90-92ab (89cd-91). He then relates them to the 
ten Abodes and Majesties (dhaman) of TA 5/95-96ab (94cd-95), followed by the ten 
Sounds taught in TA 5/98-100 (97cd-100ab). Beginning with the ten states adds 
considerably clarity to the exposition. Note that Swami Lakshmanjoo’s explanation does 
not always fully coincide with that of Jayaratha. 

The Ten forms of Emptiness according to Swami Lakshmanjoo (2006: 42- 
43): ‘The stability (sthiti), which is entry into the supreme principle whilst abiding in the 
(transcendental) state (vrtti) devoid of fluctuations, descends into the world’s business 
of daily life, that consists of (seeking to) avoid (what is undesirable) and adopting (what 
is). Although this (transcendental) state is present in the duality of the world, it does not 
waver in the least from its own (essential) state, which is devoid of (change and) 
fluctuation. Abiding in this state free of fluctuations, that is, in the state of the bliss of 
consciousness, one should have a direct experience of this state of the bliss of 
consciousness free of fluctuations which, superior to all, is universally (present) in all 
ten states. The sense of this verse is that one should enter (samāveśa) 1) first of all into 
the Void which is the supreme perceiver, that excels all things, by means of 2) the Void 
which is the limited subject. Entry into the second Void, which is the limited subject, 
takes place through 3) the third Void, which is (also) the limited subject. Entry into the 
third Void which is the limited subject takes place through the 4) fourth Void, which is 
the energy of the vital breath in the centre. 5) Entry into the state of the energy of the 
vital breath in the centre takes place through the fifth plane of the Void, which is the 
power of freedom. 6) Entry into the fifth plane of the Void which is the power of 
freedom takes place through the sixth plane of the Void, which is supreme 
consciousness. 7) Entry into the sixth plane of the Void which is supreme consciousness 
takes places through the modality of the Void which is gramyadharma [see above 1/81 
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eight, twelve, sixteen and twenty-four spokes,“ and having ascended?” into 
1) the Emptiness (of the might of freedom), 2) established in the 
Emptiness™ (of the individual soul), he should reflect on 3) the Emptiness 
(of his own nature), and utter forth 4) the Emptiness (of the power of the 
vital breath), residing in 5) the Emptiness (of the sexual centre, which is the 
Root of Kula, from whence the power of consciousness rises), by the (mind 
attentive and) established in 6) the Emptiness (of passion), (and so doing, 
leading it) to 7) the Emptiness (of the plane of objectivity in the power of 
action, by penetrating into) the central abode (at the peak of the rise of the 
vital breath), and having abandoned 8) the Emptiness (of the plane of the 
power of knowledge), and having laid hold of 9) the Emptiness (of the 
power of intent, which is pure self-reflective awareness devoid of subject 
and object) as a support, he should utter (uccaret) (i.e. enter) 10) the 
Emptiness (of supreme consciousness in the state Beyond the Fourth), by 
virtue of which the rays of consciousness (of the activities of the senses) are 
established in the abode (of enlightened consciousness). (90-92ab) (89cd- 
91) 


‘That’ ‘(transcendent) state (vrtti)’, which is one's own nature 
(svatmariipa), is ‘devoid of fluctuations’, because the entire universe has 


ff]. Entry into the seventh plane of the Void which is gramyadharma takes place 
through 8) the eighth plane, which is the will, knowledge and action present in the state 
of the perceiver. 9) Entry into the eighth plane of the Void, which is the will, knowledge 
and action present in the state of the perceiver, takes place through the ninth plane of the 
Void, which is the will, knowledge and action present in the state of objectivity. 10) The 
experience of the ninth plane of the Void which is the will, knowledge and action 
present in the state of objectivity takes place in the tenth (Void, which is) the state of the 
Void beyond the Void, that is, will, knowledge and action unaffected (anuparakta) by 
subject and object. 

Then again, the experience (anubhiiti) of the tenth state in the ninth state, that 
of the ninth state in the eight, that in the seventh, that in the sixth, that in the fifth, that in 
the fourth, that in the third, the third in the second, and the second takes place in the 
first, which is the supreme perceiver. The point of saying this is that from the first state 
to the tenth level of Void, none are either more or less than the others. There is not even 
the slightest difference between any of the states in this state free of fluctuations, which 
is Supreme Siva.” 

?* The reference here to these six wheels, which we are told above in 1/113cd-114ab are 
taught in the Trisirobhairava, is a further indication that this passage, i.e. 5/86cd-97, is 
drawn from there. Cf below, 16/2cd-4, and also 33/2-14ab, where the deities populating 
these wheels are listed. 

*7 Abhinavagupta lists the ten forms of Emptiness below in 5/93cd-94. Jayaratha says 
the reality (artha) Abhinava is describing is ‘hidden’ (nigidha), just as the sense of its 
teachings is obscure (nigiidhdartha). The translation is based on Jayaratha’s commentary. 
% Emend tatstharn — ‘established in that’ to the more meaningful khastharn — 
‘established in the Emptiness’, as Jayaratha suggests (khastham ityàdinà). 

?? No longer directed outwardly, all sensory activity is immersed in the supreme state of 
consciousness, Beyond the Fourth. 

20 The term ‘vriti’ that I have translated as ‘activity’ also means ‘state’. As such it is the 
‘activity’ which is the dynamic ‘state’ of one’s own true nature as pure consciousness. 
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calmed down (to stillness). The meaning is that it is tranquil (santa) (and 
transcendent), because it rests in its own nature alone. Thus, it is said to be 
‘one’. Nor is it possible for its nature (ripa) to be only transcendental (‘beyond 
all things’); rather, even though it is so, it is also immanent (‘made of all 
things’). Thus he says that (this activity and state of consciousness) ‘has 
descended', that is, has poured forth externally in the form of each individual 
thing. This is the meaning. Thus, summarizing the teaching of many verses 
(grantha) belonging there (to the Trisirobhairava) (concerning that matter), he 
says: it ‘is aflame with the six Wheels of four, six, eight, twelve, sixteen and 
twenty-four spokes’. As said before: 


"The mastery of the six wheels of the Lord's own form is said in the 
Traisirasamata to be wonderfully various,"' by virtue of His union with four, 
six and twice times twice those (powers)? 


In this way also, (that state of consciousness) does not fall from its own 
essential nature, and so it is said to be ‘Siva by nature'. Thus, even when it 
shines radiantly in its external form, it rests in its own essential nature, which is 
the supreme subject. This is what is being taught, namely, that which by 
(implicit) intention is called Bhairavamudrà." And that (is not mentioned 
explicitly,) because it is extremely secret and so should be kept hidden. With 
this intention the Lord explains that, as a hidden reality (nigitdhartha), it is 
‘established in Emptiness’ etc. 

Here indeed (according to this teaching), the yogi (who is established in 
the Emptiness of the supreme perceiver), 1) ‘having ascended^* into the 
Emptiness’, which is his own inherent freedom, the nature of which is the 
Sovereignty denoted by the words ‘divine power’ (bhiti), and (so) taking (its) 
support, having concealed his own true nature and made (its) contracted state, 
(delimited) by time and space etc., manifest, he is 2) ‘established in the 
Emptiness’, termed the ‘individual soul’, manifesting in a contracted state. (In 
that condition,) 3) ‘he should reflect on the Emptiness (of his own nature)’, 
in accord with the teaching: 


"The nature of the Supreme Self is devoid of all limiting adjuncts. It is 
taught in all the scriptures that consciousness is the nature (ripa) of the Self. ^ 


(Thus, he should contemplate) his own nature as being the full (and all- 
embracing) perception (pürnaprathà), which must necessarily be known. The 
meaning is that it should be led onto the plane of reflective awareness (vimarsa) 
(on which one considers) ‘is its true nature only contracted (and limited) or 


*! Read, as Jayaratha does, citrá nijakrtih for citranijakrteh. 

52 Above, 1/113cd-114ab (114). 

?5 See above, note ad 5/81ab. 

?* The text here is obscure (nigüdha), as Jayaratha says. The translation is based on 
Jayaratha's commentary. 

25° NT 8/28. Cf. $Sü 1/1: ‘consciousness is the Self” (caitanyam atma). 
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not?’ The sense is that in this way one attains the ultimately true nature (of 
one’s own Self). As is said there (in the Trisirobhairavatantra) itself: 


‘The Emptiness which one should know to be Bhairava is (attained) at 
the end of the end of all Paths.™ The wise man, in the midst of the pervasion of 
the senses, should reflect on it; established on a (higher) plane and Wheel, truly 
he attains (the supreme goal).?* 


And how is that (to be done)? With this doubt in mind, he says that 4) 
(he should contemplate) ‘and utter forth 5) the Emptiness (of the power of 
the vital breath), residing in 6) the Emptiness (of the sexual centre, which is 
the Root of Kula, from whence the power of consciousness rises,) by the 
(mind attentive and) established in 7) the Emptiness (of passion)’. ‘And’ 
here denotes the cause. 4) This is so because 7) ‘(Established) in the 
Emptiness’ means by abiding in passion (rari), intent on it (@sakta) with an 
attentive mind (savadhanena cetasá) (focused on the deity). 5) 6) ‘Residing in 
the Emptiness', which is the Root of Kula, that is, the Foundation of Birth 
(janmādhāra) (i.e. the genitals), which is (essentially) the emergence of the 
energy (of consciousness) (Saktyutpatti), 6) 5) ‘he should utter forth the 
Emptiness’ which is the power of the vital breath. One should lead it by the 
process of penetration into the Central Abode to the upper End of the Twelve, in 
accord with the teaching (of the Vijrianabhairava, where we read): 


“One should think of that (energy of the vital breath) shining with rays 
from the Root, (becoming progressively) more subtle than the subtle, 5 coming 
to rest within the End of the Twelve, (wherein) Bhairava emerges. ? 


6 MSs Ch, Jh and Ñ read paramárgántamantagam — ‘at the end of the end of the 
Supreme Path’ for sarvamárgàntamantagam — ‘at the end of the end of all Paths’. 

29 MS Ñ reads: paramárthatàm — ‘the state of ultimate reality’ for paramarthatah — 
‘truly’. 

38 Read with the printed edition of the VBH sūkşmāt süksmatarütmiküm for 
süksmasüksma-parátmikam. The reading in the printed edition is confirmed by both 
commentators, Sivopadhyaya and Anandabhatta; nonetheless one wonders whether it 
would not be better to make the simple emendation sthūlasīkşmaparātmikām — ‘gross, 
subtle and supreme’. 
29 VBH 28. Sivopadhyaya: Gmiilat — ājanmādhārāt dvadasantam yavat, kiranabha 
mariciriipam kramat kramam tanutam asrayantim tari marucchaktim cintayet dhyayet, 
kidrsirn dvisatkante dvadasante samyantim, ittharn susüksmatamasyàápi dhyeyakarasya 
dhyanaprakarsotthapitasya (> -sya) galanad bhairavasvarüpatà bhavati || 


**One should think of , that is, ‘meditate on’ ‘that’ energy of the vital breath 
‘from the Root’, that is, from (the genitals) — the Foundation of Birth — up to the End of 
the Twelve, 'shining with rays', that is, in the form of rays, becoming progressively 
(more) subtle. How is (the energy of the vital breath)? It is *coming to rest within the 
End of the Twelve'. In this way, even though the form of the object of meditation 
generated by the excellence of the meditation is beautiful (su) and most subtle, by (its) 
falling away, the state of Bhairava's nature (is manifest there). 


Anandabhatta 
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‘Having’ in that way 7) 8) ‘abandoned’ ‘within the Emptiness’ of the 
power of action, the plane of objectivity, which is the power of action coloured 
by the object of perception present there, as well as the plane of the means of 
knowledge, which is the power of knowledge coloured by the perceiver present 
in the 8) ‘Emptiness’ which is the power of knowledge. The meaning is that he 
gives up attachment to that, even though he is engaged in the common activity 
(yavahüra) (which is the interaction between) the means and object of 
knowledge. Even though in both these cases (the two Voids of the means and 
object of knowledge) are coloured by the (presence of the) perceiver and the 
object of perception, even so it is explained in this way (in terms of the means 
and object of knowledge), because (this is what happens) predominantly. 

9) ‘Having laid hold of’, in the same way, ‘the Emptiness’ which is 
the power of intent (icchasakti), that is just pure self-reflective awareness 
devoid of the limiting adjuncts of subject and object etc. ‘as a support’, 
entering it by the power of catching hold (and checking) oneself 
(svavastambhabalena). 10) (Then) ‘he should penetrate the Emptiness’ called 
the power of consciousness (citi), which is the plane Beyond the Fourth state," 
and the Supreme Principle, described in following manner in the words of the 
venerable Trisirobhairava: 


‘The Abode of Awareness (vimarsadhàman)"' and the Fourth State, 
that pervades from above and the centre, is called the Cavity, the King of the 
Principles, and the Supreme Space.’ 


à miilat hrdayāt kiranairbhasamanam candrarkabimbavat bhüsanasvabhavarn kramat 
kramam  tanutüm —tanutüm  $rayantim ca ata eva ca siksmat süksmatarürn 
Sante sarncintya susüksmatamasyàpi dhyeyakarasya 
galanat bhairavarüpo bhaved iti sesah tàm ca Samyantim satim samtyajyeti bhavah M 


‘(The energy of the vital breath) shining with (its) rays, ‘from the Root’, that 
is, from the Heart, its nature being to shine like the lunar and solar orb, it assumes a 
progressively a more subtle state. Thus, having thought of it as more subtle than the 
subtle, that is, beyond name and form, by the falling away of the form of the object of 
meditation, although beautiful (su) and most subtle, what remains is Bhairava's form 
once (the energy of the breath has been) discarded in the course of its coming to rest. 
This is the sense." 

Swami Lakshmanjoo explains that the power of the vital breath rises in the 
form of Kundalini from the Root centre (mülüdhára) up to the Upper End of the 
Twelve, which in this case is the Cavity of Brahma. One should contemplate the power 
of the vital breath in this way. When it reaches the Cavity of Brahma it is appeased, and 
completely tranquil, ‘the state of Bhairava is revealed’. 

%0 The Fourth state is the experience of unconditioned consciousness beyond the three 
states of waking, dreaming and deep sleep. Although it is the highest state, it is not 
permanent. It is experienced occasionally for a certain period of time. The state Beyond 
the Fourth is essentially the same as the Fourth state, but is permanent, as it only arises 
once all the lower states have been completely absorbed and transformed into supreme 
consciousness. Thus, it is liberation itself. See Dyczkowski 1987: 206-7, 213-5. 

**' Note this rare instance in scripture of the use of the term vimarsa. Here it denotes the 
state of contemplation of the Void of its own transcendental emptiness. 
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The meaning is that, by the process of correctly entering 
Bhairavamudra'" (he penetrates into that supreme Emptiness) and enjoys 
mystical absorption (samávesa). In the same way, ‘the rays of consciousness’, 
that is, each one of the activities of the senses, ‘are established in the abode 
(of enlightened consciousness)’, that is, repose on the plane of the state 
Beyond the Fourth, because there is no propensity to (move) outside (of 
consciousness). This is the meaning. 

Even if this is so, he should not be inattentive. Thus, he says: 


MST eT Mae aA ATE: $3 I 
MEM SST MATHS. | 


bhavayed bhàvam antahstharn bhavastho bhavanihsprhah || 92 || 
bhavabhavagati ruddhà bhavabhavavarodhadrk | 


The movement of the (ascending breath) of being and (the 
descending breath) of nonbeing checked, (the yogi enters the Central 
Abode) and witnesses the cessation of being and nonbeing. He is established 
in Being, and free of desire for (phenomenal) being, he should contemplate 
Inner Being.” (92cd-93ab) (92) 


‘The movement of being and nonbeing checked’ in this way also, 
having set aside the disturbance of exhalation (prána) and inhalation (apāna), 
the yogi ‘may contemplate Inner Being’, that is, the internal (universal) Being 
(sarta) (of all things). He should apply himself just there diligently repeatedly, 
by the process of entry into the Central Abode, (so that) by virtue of that (yena) 
there may not be a fall from that (Inner Being) even when rising out of 
meditation (vyuthdna). Thus, he is ‘established in Being’. The meaning is that 
he is well established in his own true nature alone, and his consciousness is not 
lost due to (the activity) of the external and internal senses,“ even in the 
disturbed state due to the (split between) subject and object. This is the 
meaning. As is said there (in the Trisirobhairavatantra) itself: 


‘Devoid of the upward and downward discharge (of the breath), he 
whose nature does not waver because of the desire of the senses, established in 
Being, he manifests Being. One who has realized his own (true) nature, he has 
no mind (antahkarana). Know that that is (what is meant by being) ‘established 
in Being’ in the midst of the calamity of (the split between) subject and object.” 


Thus ‘he witnesses’, that is, sees directly, ‘the cessation’, that is, the 
equally balanced state, as free of the fluctuations ‘of being and nonbeing’; that 


* See above, note to TÀv ad 5/8 lab. 

%3 There can be no doubt that 5/92cd-93ab (92) is drawn from the three passages 
Jayaratha quotes from the Trisirobhairava. Not only is the overall sense the same, 
several words are quoted literally. These are marked in bold in the citations. 

?*' The Yogi should not be distracted by the activity of the internal or external senses. 
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is, the exhaled and inhaled breath (prana and apdna), by entering the Central 
Abode. This is the meaning. As is said there (in the Trisirobhairavatantra) 
itself: 


*He whose inhaled and exhaled breath are equal, and have attained the 
state of equality, witnesses the cessation of being and nonbeing'? by that 
modality (of consciousness and Being that is) free of fluctuations." 


Thus, because there is no propensity towards the outside (world), he is 
‘free of desire for (phenomenal) being’ and is established in his own (true) 
nature. This is the meaning. As is said there (in the Trisirobhairavatantra) 
itself: 


‘He who is devoted to the course of conduct (vrtti) that has as its goal 
union with the (stable) abiding state of his own nature, and steadfastly adheres 
to (his) renunciation of that plane (of being), is free of desire for (phenomenal) 
being.’ 


The Ten States and Their Locations 


Surely (one may ask,) even though the word ‘emptiness’ is same (for all 
these states), how is it that its meaning differs in (these) ten ways? With this 
question in mind, he says: 


ememmeeners wiewgfafenf dg: «2 i 
Wed sega dfzsfn | 
Wd TMT TAPING p SY Od 


atmànukulamülàni $aktir bhüti cit ratih | 93 \ 
Saktitrayam drastrdrsyoparaktam tadvivarjitam | 
etat khan dasadha proktam uccaroccaralaksanam M 94. ll 


261) The Self (which is the Supreme Soul), 2) the individual soul 
(which is the contracted Self) 3) the Root of Kula (which is the sexual 


%5 MSs Jh and Ñ read bhavabhavavabodhadrg — ‘witnesses the awakened (insight into 
the nature of) being and nonbeing’ for bhavabhavavarodhadrk — ‘witnesses the 
cessation of being and nonbeing'. 

?* Jayaratha quotes the original passage from the Trisirobhairava, of which TA 5/93cd- 
94 (93-94ab) is an elaboration. Abhinava, following the Trisirobhairava, presents ten 
states that correspond to the ten forms of Emptiness. Presuming that they are set in the 
serial order, as are these forms of Emptiness, we arrive at the sense presented in 
brackets. It appears that Swami Lakshmanjoo explains the ten states on the basis of the 
passage Jayaratha quotes here from the Trisirobhairava, and so Swami Lakshmanjoo 
also understood them in this way. In the TSRP (p. 43-44), he relates the accounts of the 
states, Voids and Dhamans to one another. He begins with the states, although Abhinava 
presents them after the Voids. After Swami Lakshmanjoo has listed the Voids, repeating 
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essentially what he said about the states relating them to the Voids, he goes on to say 
(TSRP (2006): 41): 

‘where earlier teachers called this state a void, other omniscient teachers called 
it an ‘abode’ (dhaman). All these ten states are formed from the essential nature of the 
Supreme Abode. It would not be irrelevant to say that the expert and clever yogi enters 
the Supreme Abode in all the states. The yogi experiences the state of Supreme Siva 
equally in all these ten states. Whether the yogi rests in the condition of the Supreme 
Self (paramátmabhàva) or in the state of the limited perceiver, that is, of the individual 
soul or not, he abides equally in the state of Supreme Siva. Thus for such a yogi, there is 
not the slightest difference between the state of Supreme Siva or the low state of the 
individual soul. Thus, the Saiva masters, understanding things from this perspective, 
called all these ten states the Void (kha). ‘Void’ means space (ākāśa). All these ten 
states (are referred to in this way) because they are not different in the slightest from 
Bhairava's (true) ultimately real (tattvika) nature. Thus the nature of these ten states is 
Space.’ 

According to Swami Lakshmanjoo these ten states are the states of the yogi in 
which an expansion of his conscious nature (cidátman) takes place. ‘The sense is that 
the yogi’s state is transformed, from all points of view, from the worldly (adivya) to the 
divine (divya). The result is that attaining this other-worldly (alaukika), divine state, all 
his external and internal states become other-worldly (alaukika) and divine in all 
respects, which this yogi himself experiences. The yogi is merged into Supreme 
Bhairava's nature in the following ten states (and places and experiences his oneness 
with Bhairava there). 

The yogi experiences Bhairava's state as his own progressively, in ten places. 
He begins, as he must, in the state of the Supreme Self, that is, as a direct experience of 
his own true nature as Bhairava. Then he experiences the same Bhairava state in his own 
limited subjectivity, at the individual, contracted level of consciousness. Next he 
experiences Bhairava’s state as he travels through the following ones." 

The sequence is as follows. Jayaratha's explanation of each one is given first. 
This is followed by that of Swami Lakshmanjoo, where it differs or clarifies what is 
meant. 


1) "The Self’ (Gtman) is the Supreme Self. Swami Lakshmanjoo: ‘This is the condition 
of the supreme Self, that is, the time when (the yogi) has a direct experience of his own 
nature (svarüpa)." 

2) "The individual soul’ (anu) is the contracted Self. 

3) "The Root of Kula’ is the sexual organ (janmadhára), which is the place of origin of 
the energy of the vital breath. 

4) ‘Power’ sustains the flow of the central vital breath. Swami Lakshmanjoo: ‘(The yogi 
experiences his oneness with Bhairava here) within the energy of the vital breath in the 
centre, that is, within the Abode in the Centre." 

5) ‘Might’ is the sovereignty characterized as freedom. Swami Lakshmanjoo: ‘(The 
yogi experiences his oneness with Bhairava) within the state of the power of freedom, 
where the yogi's eight yogic powers, that is, anima [the power to become small at will] 
and the rest become clearly apparent.’ 

6) ‘Consciousness’ is the supreme consciousness that is the plane of the state Beyond 
the Fourth. Swami Lakshmanjoo makes no reference to this being the state Beyond the 
Fourth, and it does seem to be an unlikely explanation, as that is the liberated state, 
which should mark the end of this progression. According to Swami Lakshmanjoo, the 
yogi here tastes the aesthetic savour of the bliss of consciousness. 
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organ, that is the place of origin of the energy of the vital breath), 4) Power 
(that sustains the flow of the central vital breath), 5) might (bhiti) (which is 
freedom), 6) (supreme) consciousness (which is the Plane Beyond the 
Fourth), 7) passion (which is attachment full of concentration), 8) the three 
powers, coloured by the subject (as the power of knowledge) and 9) 
(coloured by the) object (as the power of action) and 10) devoid of both (as 
the power of the will), is said to be the tenfold Emptiness, the characteristic 
of which is the (progressively more elevated) uttering forth of the utterance 
(of contemplation) (uccároccaralaksgana).'* (93cd-94) (93-94ab) 


1) ‘The Self? (atman) is the Supreme Self. 2) ‘The individual soul’ (anu) 
is the contracted Self. 3) “The Root of Kula’ is the sexual organ (janmadhara), 
which is the place of origin of the energy of the vital breath. 4) ‘Power’ induces 
the flow of the central vital breath. 5) ‘might’ is the sovereignty which is 
characterized as freedom. 6) ‘Consciousness’ is the supreme consciousness 
which is the plane of the state Beyond the Fourth. 7) ‘Passion’ is attachment 
(full of concentration). 8) "The three powers’ are the one ‘coloured by the 
subject’, which is the power of knowledge, the one coloured by the 9) ‘object’, 
which is the power of action, and the one 10) ‘devoid of both’, which is the 
power of the will. This ‘is said’ in the venerable 7risirobhairavatantra. As is 
said (there): 


“One should know that 1) Emptiness is the Self alone, and 2) Emptiness 
is the individual soul, for it is (present in) all the directions. One should know 
that 3) Emptiness is the Root of Kula, and 4) Emptiness is said to be Power. 5, 


7) ‘Passion’ is attachment (which is full of concentration). Swami Lakshmanjoo: ‘this is 
the state of graémadharmavrtti (see above 1/81 ff.); that is, (the experience of oneness 
with Bhairava) when one experiences worldly objects (sárisárika visayabhoga).’ 

8) ‘The three powers’ are the one ‘coloured by the subject’, which is the power of 
knowledge, the one coloured by the 

9) ‘object’, which is the power of action, and the one 

10) ‘devoid of both’, which is the power of the will. 


Jayaratha understands the last three to correspond to the powers of knowledge, 

action and the will, associated with the subject, object and neither, respectively. Swami 
Lakshmanjoo understands all three to be related to all the three powers of will, 
knowledge and action in the domain of the subject, object and neither. This explanation 
is clearly more convincing. Indeed, it appears to be confirmed by a careful reading of 
the passage from the TBh Jayaratha himself quotes. The yogi enters into the state of 
supreme Bhairava within the three powers, that operate first in the subjective state, then 
the objective, and finally directly within the three powers, unaffected (anuparakta) by 
these two states. 
%7 The word uccára generally means ‘utterance’. It is derived from ut + cara which 
means ‘upward movement’. Indeed, when speaking, the breath does move upwards 
through the centres of articulation. Thus we arrive at the meaning ‘elevation’. 
Accordingly, the expression *prünatattvasamuccára' would then mean ‘the Complete 
Elevation of the Principle of the Vital Breath’. Similarly, the expression 
uccároccáralaksanam could be translated as ‘the characteristic of which is the upward 
movement of elevation’. 
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6) One should understand the one Emptiness here to be the two Emptinesses, 
that is, Lordship and the state of Consciousness.” Again, (the wise) know that 
7) the Emptiness which is the three powers 8) is coloured with the perceiver and 
9) the perceived. In its (fully) developed extent, 10) Emptiness is the (one 
supreme) reality, devoid of (phenomenal) existence (abhütattva)." 


"The characteristic (of this tenfold Emptiness is the progressively 
more elevated) uttering forth of the utterance (of contemplation)', which, 
with the progressive development of realization, (ultimately) leads to the 
attainment of supreme consciousness. This is the meaning. 


The Ten Abodes 


This reality (artha), divided into ten kinds, is not referred to only by the 
word ‘emptiness’, but by another also. Thus, he says: 


amet Tee AÂ T | 
TA g TAS A TAT HE b $U qi 
Ter aren qp SHEEP TARR |d 


dhamastharn dhamamadhyastham dhamodaraputikrtam | 
dhamna tu bodhayed dhàma dhama dhamantagam kuru | 95 lI 
tad dhàma dhàmagatyà tu bhedyarn dhamantamantaram | 


(The yogi) who has (gathered together) and encapsulated (his 
consciousness into) 1) the womb of the Abode (dhaman) (of the might 
(bhüti) of freedom) should awaken 2) the Abode (of the Self) (dhaman) that 
is established in 3) the Abode (of the individual soul) (dhamastha), (in the 
sense that) the 4) Abode (which is the power of the vital breath), 5) that is 
located in the middle of the Abode (in the seat of birth — kulamüla) 
(dhamamadhyastha), should be led by him, by 6) the Abode (of passion and 
attachment to it) (dhamna), 7) to the extreme limit of the Abode (which is 
the pure consciousness Beyond the Fourth State) (dhamantaga).”” (Thus,) 8) 


%8 Read —cidgatih for —cidratih. 

7? Abhinava now goes on to describe the ten dhāman, here translated as ‘Majesty’, but 
could equally well be translated as ‘Abode’, They correspond to the ten Voids or forms 
of Emptiness of the previous section. 

7? The relevant dictionary definitions of the term dhàman, apart from ‘majesty’ are: 
‘effect, power, strength, glory, splendour, and light’. (MW) In what follows, we shall 
see that it is equivalent to the power of the will as the "Principle of Passion 
(kamatattva) (see above, 3/168 ff.). The reason for this identification is that this verse, 
ie. 


dhàmastharn dhamamadhyastharh dhamodaraputikrtam M 
dhàmná tu bodhayet dhàma dham dhamantagam kuru | 


is clearly Abhinava's adaptation of the following one: 
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kamastham kamamadhyastham kamanksaputikrtam | 
kamena sadhayet kaman kamam kamesu yojayet \\ 


*6) By Passion one should master (and accomplish all) desires (kama). 7) One 
should conjoin into (all) desires (kama) the Passion (kama) which is 3) established in 
Passion (kamastha) and is 5) located in the middle of Passion (kamamadhyastha), and 1) 
is encapsulated by the goad of Passion.’ MVV 1/280 


The equivalent forms of ‘Passion’ are numbered, as are the corresponding 
‘Majesties’. Note that the translation of the expression dhamantagam as ‘extreme limit 
of Majesty’ is in accord with Jayaratha’s explanation. However, it may also mean 
‘within Majesty’, which would accord with this verse, where it says, ‘one should 
conjoin into (all) desires (kama) Passion (kama). In this passage ‘kama’ has two 
meanings. One is the ‘desire’, especially sexual desire, that people may commonly 
experience. Another is the metaphysical principle which gives rise, in the manner 
described below, to creation and destruction. In the former sense, I translate the word 
‘kama’ as ‘desire’, and in the latter as ‘Passion’, with a capital ‘p’ to distinguish it from 
common sexual desire. 

Abhinava quotes this verse (corresponding to MVV 1/280) again in the PTv (p. 
229). It is found in the Nityasodasikarnava (verse 4/46). This reference was noticed by 
Dvivedi, leading him to assert (intro. to the NSA p.8) that this Tantra was known to 
Abhinava and hence that the Srividya tradition, of which this is the root Tantra, was 
already known in Kashmir in his day. There is admittedly another reference from the 
NSA (i.e. 1/100b) in the PTv (p. 229), which contributes to strengthen his case, but even 
so, this does not seem likely (cf. Goudriaan and Gupta 1981 p. 60). This is simply 
because these are the only references that could belong to a Tantra of the Srividya 
tradition. The Nityatantra Abhinava quotes (below, 28/123) should not be confused with 
the NSA. Moreover, given the widely prevalent intertextuality of the early Tantras, it is 
not unusual for verses to be carried over from one Tantra into another. 

Commentators have offered very varied interpretations of this enigmatic verse. 
The most common one is that it conceals a magical mantra meant to arouse passionate 
desire in women for the man who recites it. Thus, the verse is introduced in the NSA as 
a ritual application (prayoga) ‘by just knowing which the practitioner causes (a woman) 
to fall passionately in love (madandayate)’. Sivananda comments that the practitioner 
becomes irresistible to women, a veritable embodiment of Kama (the god of love) 
himself. The verse, he says, refers to the Yantra of Kāmarāja (the god of love), and 
assigns its five parts to the seed-syllables of Kamaraja (i.e. hrīm liri airn bli striri), 
which denote the five forms of the god (Kama, Manmatha, Kandarpa, Makaradhvaja 
and Mohana). 

Abhinava also sees a reference to the seed-syllables, Vagbhava (AIM) and 
Kamaraja (KLIM) (PTv p. 229), and so tacitly admits that the verse teaches this. But 
much more deeply, he also understands it as referring to the aroused state of 
consciousness called the Principle of Passion (kamatattva) (see above, 3/168 ff.). Thus, 
he introduces this verse in the MVV as follows: 


“Beauty (saubhagya) is said to be the act of appropriation of those various 
emotive states (bhava) and wonderfully diverse elements of experience (bhogariga) 
through one’s own power. For (yatah) the power of consciousness (citi), which pours 
forth by the light (of the manifestation) of the power (kala) of its own desire (kautuka), 
colours (and makes manifest) everything with (the colour) of attachment (raga). For the 
manifest (perceiver) colours (and makes manifest) everything, and his manifestation 
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(takes place) spontaneously by virtue of his own (conscious) nature.’ MVV 1/275cd- 
277. 


There is a play on words here that cannot be adequately translated without 
explanation. The idea is that an individual object amongst many others is made manifest 
to the perceiving consciousness by its desire to perceive it. This desire is here called 
‘raga’, which means both ‘attachment’ and ‘colour’. The process of manifestation is, in 
these terms, depicted as ‘rafijana’, which literally means ‘colouring’ or ‘dyeing’. In the 
technical vocabulary of Indian aesthetics, the term denotes the process whereby the 
consciousness of the perceiver is ‘coloured’ by a beautiful object and hence delights in 
it, Raga, the musical format of classical Indian music is, for example, defined 
accordingly in the Sarigitaratnakara. There we ready that: ‘The wise say that Raga is 
this particular (musical) sound, adorned with notes and (their various) types (of 
combinations) (varna), that (colours and) delights (rafijaka) peoples’ minds’. In other 
words, Abhinava is presenting manifestation here as an essentially aesthetic experience, 
in which every single thing is perceived, as it were, by being coloured with the dye of its 
own innate nature. It is made manifest by the innate power of the desire of 
consciousness, which ‘colours’ it with the aesthetic delight derived from the passionate 
desire to behold its beautiful form and nature. 

In this perspective, an object is beautiful to the degree in which there is, in this 
sense, ‘attachment’ to it. The English language fails to distinguish between the 
attachment we may call a gross desire for objects and the ‘attachment’ a music lover, for 
example, has for music. One may call it ‘love of music’, echoing the sense that the love 
of a lover is not gross lust. Viewed in this perspective, the universe with its infinite 
diversity is experienced within consciousness as the wonderful variety (vicitrata) of 
manifestation. The universe viewed as it truly is, and every single thing according to its 
true essential nature, is a vision of its beauty. Without this, even the one reality of 
consciousness itself would not be beautiful, for as Abhinava says: ‘without wonderful 
variety (vaicitrya) how can there be beauty (ramyabhdva)? (37/33cd). The 
contemplation of the beauty of manifestation is the first step. This is followed by ‘the 
desire to appropriate’ the beautiful object, just as the lover swayed by passion wants to 
unite with the beloved. In other words, the same will, intention or, as I translate here, 
Passion (kama) that makes manifest the universe with its beautiful manifestations is also 
the passionate desire to ‘appropriate it’, that is, make it all one with itself. Thus, it 
accounts for both the manifestation of this beautiful universe and its ‘appropriation’ by 
consciousness, that is, its withdrawal into it. Accordingly, Abhinava continues: 


‘That state (of consciousness in which) it is pouring out (of itself into 
manifestation) is (also) the emergence of the massive desire to appropriate (all that is 
made manifest thereby). One whose mind is devoted to nothing else, (even if he) abides 
for (just) an instant in the wealth of the essence of its rays, what does (this) knower of 
Yoga not attract and what does he not create (by his imagination)? Therefore, it is said 
in the Sastras that one who is not attached (i.e. sensitive to beauty) cannot (colour i.e.) 
make manifest (this beautiful universe and inspire delight in others) (rañjayet). (MVV 
1/278-279) 


Then after quoting this verse, he goes on to explain it: 
“Passion (kama) is the desire to appropriate (the object of desire). The 


passionate (yogi) attains (and controls) everything by means of the covering 
(acchadana) of that (passion), as this (universe) is the Principle of Passion. (281) 
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that Abode (of the power of knowledge coloured by the subject) (tatdhama) 
should be abandoned indeed, along with the activity of 9) the Abode (of the 
power of action coloured by the object of knowledge) (dhamagatya), (and so 
the Yogi attains) 10) the inner (antara) ultimate Abode (dhadmantam), 
(which is the power of the will, that is supreme reflective awareness, free of 
the conditioning of subject, object and means of knowledge)."' (95-96ab) 
(94cd-95) 


Having in this way suddenly (and correctly) (afjasa) attained stability in his 
own supreme nature, the universe, (thus) subject to the goad of Passion, manifests (as 
the yogi's) servant by the progressively enveloping (objectivity) with the energies of 
that (awakened) consciousness poured forth from that (Supreme Self). (282) 

When his own (true conscious nature) arises by this method (yukti), which is 
accomplished by the inner Self, he attracts (and absorbs) everything (into himself) once 
the vital breath (prana) has pervaded the subtle body. (This is so) because (yatah) (it 
takes place) by the act of making clearly apparent the reality (tattva) of the Principle 
(tattva) of Passion. This is what is kept secret in the circles of Siddhas, or else (one 
could say that it is the most evident teaching, for) what is not made clearly manifest by 
that?’ (283-284) (MVV 1/281-284) 


Gnoli points out (Italian translation of the PTv p. 147, note 442) that a similar 
method is described below (in 21/25-27) in relation to a soul that is extracted from the 
corpse and initiated. This too requires the ‘enveloping’ or pervasion of everything, 
including the dead person's soul, that is captured by this, ‘the method of the Great Net’ 
(mahajalaprayoga). That procedure involves, as does this one, the manipulation of the 
vital breath. 

?" Following the same logic, the ten Abodes listed here in 5/95-96ab (94cd-95) should 
correspond to the ten forms of Emptiness. Presuming, as with the forms of Emptiness, 
that they are in the same serial order, we arrive at the following meaning. 


dhamastham dhamamadhyastham dhamodaraputikrtam | 
dhamna tu bodhayed dhama dhama dhamantagam kuru V 95 || 
taddhama dhamagatya tu bhedyam dhamantam àntaram | 


‘That which is established in the 1) Abode (of the Supreme Self) is established 
in the centre of the 2) Abode (of the individual soul) encapsulated by the womb of the 3) 
Abode (of the Root of Kula). 4) By the Abode (of the power that sustains the flow of the 
central vital breath), he should awaken 5) the Abode (of Might). Place 6) the Abode (of 
consciousness) within 7) the Abode (of Passion). 8) The Abode of that (triad of powers) 
should be abandoned with 9) the Abode (of the colouring of the perceiver and the 
object) and that which is 10) the final Abode (devoid of them) within.’ 


This translation substantially agrees with Swami Lakshmanjoo’s explanation, 
although he adds several significant glosses: 


“1) Abiding in the Abode which is the supreme perceiver, 2) abiding in the 
middle state which is the perception of duality of the Supreme Abode, in the middle 
state of the Supreme Abode is the location of oneness of the plane of duality and 
nonduality. There, taking as one’s support 3) the Supreme Abode in the form of the 
means to realisation, 4) awakening the Supreme Abode in the form of the power of the 
vital breath of the 5) Supreme Abode which is the limited subject, (the yogi) should 
make 6) the Supreme Abode in the form of the supreme perceiver, one with 7) the 
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Here (according to this teaching), the nature (satattva) of 1) ‘the womb 
of the Abode’ (dhaman) which is the might (bhüti) of freedom is (the Self, 
which) ‘has encapsulated’, that is, united (everything) in all respects, and is 
never separated (from it). Thus, it ‘is established’ ‘in 2) the Abode’, which is 
the individual soul, made manifest (there) as its contracted nature. The yogi 
‘should awaken 3) the Abode’ which is the Self and infuse power (samartham 
caret) into that awakened consciousness. 

(Now) he explains that infusion of power, saying: ‘4) the Abode that is 
located in the middle 5) Abode should be (led) by 6) the Abode to the extreme 
limit of 7) Abode. ‘The Abode’ (4) which is the power of the vital breath is 
‘located in the middle of 5) the Abode’ which is the genitals (janmadhara), 
the Root of Kula. It should be (led) ‘by 6) the Abode’ of passion, that is, by 
dedication to it (dhāmnā), to the ‘extreme limit’ and supreme summit (para 
kastha) of 7) the Abode of consciousness, that is, the plane Beyond the Fourth 
State (dhamantaga). The meaning is that (it should be) made directly apparent 
as one with that. 

Thus, in order to make the Supreme Principle directly apparent, 8) ‘the 
Abode’ which is the power of knowledge coloured by the subject, ‘should be 
abandoned’ by the dynamism (gati)? of the 9) ‘the Abode’ which is the 
power of action coloured by the object of knowledge, that is, the object of 
knowledge. This is the meaning. Just as all philosophies establish that the 
objects of knowledge should be given up, in the same way, knowledge, which is 
the means of knowledge, should also be given up. This is the overall sense. 

The word ‘indeed’ is out of order. It serves to indicate the reason. Then 
(the yogi) should rest in 10) ‘the ultimate Abode’, which is ‘inner’, that is, at 
one with (the inner) subject. The last (final) Abode is the power of the will, 


Supreme Abode which is the limited subject. After that, 8) by means of this Supreme 
Abode, 9) one should dissolve away the Supreme Abode in the form of the limited 
subject. 10) The result is that the state *(dasa) of this Supreme Abode in its fullness 
scintillates constantly, as the (tranquil) condition free of fluctuations (nistarangabhava), 
as if one within all the states present in the universe. 

Tt is with this condition (bhava) in mind that the venerable teacher 
Somanandanatha has written the following verse at the beginning of the Siva. H 


*May Siva, who is absorbed in my own nature (asmadriipasamavista), offer 
salutation by means of his own power to his own pervasive Self, in order to remove his 
own obscuring coverings by himself.’ SDr 1/1 


The meaning is: I who am Siva, taking my own support from Siva, whose 
nature is my own reflective awareness, salute my own all-pervasive Siva nature by 
means of Siva's power, which is contemplation (anusarndhana), in order to destroy Siva 
who is in the form of obstacles (to liberation). The sense is that the practitioner also is 
Siva, the practice (sadhana) is Siva, the obstacle (to liberation) is Siva and the goal 
(sadhya) which is to be attained is also Siva. This state is called in other words Supreme 
Siva’s state free from fluctuations.” 

*I have always translated dasa as state. Perhaps ‘level’ or ‘conditioned’ would be a 
better translation. 

7" The instrumental gatya could also mean *(along) with the activity’ rather than ‘by the 
activity’. 
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which is just (pure) self-awareness alone, devoid of the limiting adjuncts of 
subject and object etc. By virtue of (that repose,) it may develop there (in the 
supreme subject). This is the interconnected order of the meaning of the (single) 
words. As before, one must infer the meaning of the (entire statement) for 
oneself. 

Surely, there are many other possible means to enter into the Supreme 
Principle, so how is it that it is secret, and so, because it should be keep hidden, 
the teaching is expressed in this way obscurely (migüdhürtha)? With this 
question in mind, he says: 


AAA Te: He AAT: p $8 di 


bhedopabhedabhedena bhedah karyas tu madhyatah | 96 || 


The other types (of means), both primary and secondary, (which 
serve to penetrate into ultimate reality,) are of a middling order (not 
superior like the preceding ones). (96cd) (96ab) 


Again, another type of means, primary and secondary, is possible, and 
that is ‘of a middling order’. Its result (karya) is middling. One like this is not 
(the most) excellent. This is the meaning. 

He concludes this (teaching, saying): 


sft Asama: fnis: | 
area at eet Heg: p g9 


iti pravesopayo ‘yam ànavah parikirtitah | 
Srimahesvaranàthena yo hrtsthena mamoditah \\ 97 || 


Thus, this is the means to enter (into the Supreme plane of 
Mantras) called ‘Individual’ (@nava), explained to me by the venerable 
MaheSvaranatha,”” who resides in my heart. (97) (96cd-97ab) 


That is not only said here; it is also (said) elsewhere. Thus, he says: 
The Ten Levels of Unstruck Sound 
areas are sp wat cers: | 
PIS: YH: WI WW: WSIS VS TI SC tl 
adag faydisat faycarecrrn: | 


7^ Maheévaranátha is most probably Sambhunatha, Abhinavagupta’s Trika teacher. See 
above, 1/9 and 3/90, where Abhinava refers to MaheSvara as his teacher. If so, here then 
is another sophisticated and important teaching from the Trisirobhairava Abhinava 
learnt from Sambhunatha. Indeed, most of the matter of this chapter up to here is drawn 
from the Trisirobhairava he learnt from him. 
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Sribrahmayamale coktam $rimàn ravo dasatmakah | 
sthiilah süksmah paro hrdyah kanthyastalavya eva ca I| 98 || 
sarvatas ca vibhur yo ‘sau vibhutvapadadayakah | 


And it is said in the venerable Brahmayamala’” that the illustrious 
(Sriman) Sound (rava) is of ten types. It issues from the heart, neck and 
palate, (each of which is) gross, subtle and supreme. Again, present 
everywhere (in all these types) is the All-pervading (Sound) (vibhu) that 
bestows the state of pervasion (vibhutva). (98-99ab) (97cd-98) 


It is ‘illustrious’ because it is the (very) life of the Light (of 
consciousness) also,"5 as its nature is reflective awareness. Here (according to 
us), the unfolding (prathana)"" of the Sound (ráva), which is the reflective 
awareness of ‘I’ (consciousness) and Supreme Speech (Paravac), is of three 
kinds, as (the Speech of) Vision (Pasyanti), the Middle One (Madhyama), and 
Corporeal (Vaikhari), because it is present in the Heart, (neck and palate, 
respectively). Again, each one of these is of three kinds, according to whether it 
is gross, subtle, or supreme, and so has nine varieties. The tenth is Supreme 
Speech (Paravac), which is the substratum (bhitti) of the nine, because it is this 
that manifests in this way by virtue of its own innate freedom. Thus, it is said to 
be ‘the All-pervading (Sound)’. Moreover, it is the place of rest (within pure 
divine consciousness), so it is said that it ‘bestows the state of pervasion’. And 
that was (explained) previously, (in the passage) beginning with: 


‘The reflective awareness of this (couple) is perfectly full ‘T 
(consciousness) which, by virtue of its freedom, manifests division (vibhaga) 
within its own nature. When division manifests, its form is said to be of three 
kinds, namely (the three forms of Speech), Vision (Pasyanti), the Middle One 
(Madhyama), and gross, Corporeal Speech (Vaikhari). Again, each of these has 
three forms: gross, subtle and supreme.’?”* 


And ending with: 


‘That is the supreme triad. Siva, who is supreme consciousness, 
(manifests) there (at that level). 


274 Abhinava switches briefly to the Brahmayamala. 

75 Jayaratha did not have access to the Brahmayamala. The explanation he offers of 
these lines presumes a higher exegetical level than the BY could have reached. The 
terminology of the Pratyabhijiia which he makes use of here is not found at the 
scriptural level. Clearly, he has resorted to a stopgap to explain these lines, that without 
reference to the original source or a parallel one, would otherwise remain obscure. 

* The literal meaning of srimat is ‘possessing glory’, which is translated here as 
‘glorious’, The ‘glory’ is reflective awareness (or ‘representation’) and its ‘possessor’ is 
the Light of consciousness (‘manifestation’). 

77 Read prathanam for prathamarn. 

7* Above, 3/235-237ab. 

?? Above, 3/248ab. 
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Thus, one should pay attention to that and its essential nature (tattva). 

This should be the supreme object of (one's) attention here, so that 
(one) may attain the supremely real (paramarthika) nature (of all things). Thus, 
he says: 


Rad meri SAARET: I 2g 
we a AeA afai e yada WA | 
maA Wr aAA ufavt doo y 


Jjitaravo mahàyogi samkramet paradehagah || 99 Il 
param ca vindati vyaptim pratyahan hy abhyaseta tam | 
tavad yavad aràve sā raval Ityeta rāvinī |l 100 Il 


The great yogi who has conquered Sound crosses over (into ever 
higher levels). Present in the supreme body (of Sound),"" he attains the 
supreme state of pervasion. He should practice that daily until the 
resonant (power of consciousness) (ravini), starting from Sound (rava) 
merges into Silence (arava).”” (99cd-100) (99-100ab) 


20 The first line — jitaràvo mahayogi sarnkramet paradehagah — could also mean: ‘The 
great yogi who has conquered Sound and is present in another body (i.e. that of his 
disciple) transfers (his enlightened consciousness to him). 
?*! Read pratyahan for pratyaharh. 
?* Consciousness rises progressively through these levels of Sound as yogic practice 
develops, in consonance with the elevation of the vital breath through the three inner 
centres of the subtle body, namely, the heart, the throat and the palate. These correspond 
to the three loci of the articulation of speech. The yogi first traverses three levels of 
gross inner sounds, then three of subtle sound, and then three more of still higher more 
subtle ‘transcendental’ sounds. Ultimately, he reaches the highest Resonance (rava, 
nada, Sabda) that, all pervasive, resounds in the Void of Consciousness, and there 
dissolves away into the Silence of ‘Non-sound’ (arava). Abhinavagupta's higher 
exegesis explains this yogic ascent along the ladder of Sound as a passage from lower to 
higher levels of Speech, that is, higher degrees of reflective awareness and insight. Once 
this sonic consciousness, which is the power of reflective awareness (vimarsasakti), has 
transcended the physical, mental and numinous sounds, it comes to rest in the Silence 
that is, in one's own nature (svatman), which is the reflective awareness of pure ‘I’ 
consciousness (ahariparamarsa). 

According to Swami Lakshmanjoo (ibid. 44), "The process (krama) based on 
Siva's state free of fluctuations is referred to as the Void. It is a process that takes place 
within the sphere of the Sambhava Means. As a process in the sphere of the Empowered 
Means it is called Dhaman (‘abode’, ‘majesty’ ‘royal power’). As a process in the 
sphere of the Individual Means this supreme state is referred to as the state of the ten 
(unstruck) sounds.’ (Ibid. 45): ‘When an adept is constantly intent on the practice of 
Saiva Yoga, the mind, by virtue of that (practice) enters a state in which (its activity) is 
blocked. Absorbed (samavista) in that he experiences these ten sounds. A supernal 
(alaukika) bliss manifests by virtue of the experience of these ten sounds.” 

The experience of one sound leads to the next, beginning with the sound — cini, 
cini, cini through to that of a drum. According to Swami Lakshmanjoo (ibid. 45): ‘once 
the yogi has experienced this, the tenth sound, in this way, he enters the state of the 
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‘The great yogi who has conquered Sound’ has entered into and 
brought under (his) control progressively more elevated (forms of) Sound, and 
so is such. In other words, he ascends to progressively higher (forms of) Sound 
by abandoning the lower ones, whereby he is ‘established in the supreme 
body’ (of Sound). He is established in progressively more excellent (forms of) 
Sounds, and ‘he attains the supreme state of pervasion’, that is, he attains the 
ultimately real nature (of all things). As is said: 


supreme reality (tattva), as a result of which he experiences Supreme Siva’s state, free 
of fluctuations and thought constructs. After entering this transcendental (visvorfirna) 
state, he experiences through it Supreme Siva’s immanent (visvamaya) state. One 
should remember that all these levels of sound help in the attainment of Yoga, they are 
not in any way obstacles to the attainment of Yoga. Although it says that one should 
abandon the nine sounds, one should not understand this literally. Rather these nine 
sounds are the means by which the yogi enters the tenth state of Sound. 

When the yogi enters the Supreme Abode by means of these ten steps, he first 

of all experiences the state of Cidananda, free of fluctuations, of Supreme Siva in the 
state of samadhi. Then, when he enters the state of emergence (vytthana) from the 
experience of the state of Cidananda [the Bliss of Consciousness], it becomes common 
(to both the introverted and extroverted states) by the power of this penetration 
(samavesa). The characteristic of this condition corresponds to what is said (in the 
Tantraloka 5/90ab (89cd)) to be the ‘one (transcendental) state (vrtti) that, devoid of 
fluctuations, is Siva’s nature.’ The point is that once the yogi has attained this kind of 
Siva nature (Sivabhava), there is no difference at all (for him) between the (absorption 
of introverted) samādhi and the emergence from it. For such a yogi, whether he is in 
samadhi or out of it, he abides in every way constantly in Siva’s state. This state is 
considered to be the condition of ‘entry into the supreme principle". 
23 Jayaratha does not name the source of this passage, in which a series of ten sounds 
marking progress on the path of yogic absorption into Unstruck Sound are listed. It 
seems that Jayaratha is covering his tracks. He should have cited the Brahmayamala, 
which Abhinava refers to as his source. However, as it seems that Jayaratha did not have 
access to it, he quotes here, as elsewhere, from an alternative source he considers to be 
valid and appropriate. In this case it is most probably the Kubjikamata (KM 11/21cd-27 
= SM 16/27-32 and SSS 18/31-38; cf. KuKh 36/60-63), which also teaches that the first 
nine should be abandoned to enter into the liberating tenth Unstruck Sound. Although 
the KM may well be drawing from an earlier source, it is not possible to identify it as 
the BY. Nor could I trace it elsewhere. It is however more than likely that Jayaratha 
drew from the KM. The differences between the readings of the text here and those of 
the edition of the KM are largely due to the more grammatically correct forms of the 
Sanskrit than that of the edition of the KM, of which the editors took care to retain the 
original deviant (aisa) Sanskrit forms as far as possible. Thus, for example, the word for 
sound — sabda — is a masculine noun. However, in most manuscripts of the KM, it is 
neuter. This change of gender is not surprising. The gender of masculine words 
commonly changes to neuter in the deviant Sanskrit of the early Tantras. As all the 
different sounds agree in gender with the word for 'sound', all these words are also 
neuter. However, in the citation here they, and the word *sabda', are all in their regular 
masculine gender. It is quite possible that the text had been corrected by Jayaratha 
himself. Anyway, it is very significant that these sounds listed in this citation 
correspond with those listed in the KM. See following note. 
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‘That (Sound), which bestows divine bliss, resounds in ten ways. The 
first sound is Cini, the second Cificini, the third is (the sound of) a cricket 
(ciraváki), the fourth the sound of a conch (sarikha), the fifth is the sound of a 
stringed instrument (tantr?), the sixth is the sound of a flute (or hollow bamboo) 
(varhSarava), the seventh is (the sound of) hand cymbals, (the eighth) the sound 
of a thunder cloud, the ninth the roar of a forest fire, and the tenth the sound of a 
kettle-drum (dundubhi). Abandoning (the first) nine sounds, the tenth bestows 
liberation for one who practices the tenfold Sound in accord with this 
procedure. 55 

And so one should practice here every day ‘until the resonant (power 
of consciousness) (rávini)', which is (so called) because it is the power of 
reflective awareness which is Supreme Speech that manifests radiantly as each 
individual (form of) Sound ‘starting from Sound (rava)’, ceases by the falling 
away of (all) distinctions and ‘merges into Silence (aráva)', that is, comes to 
rest within his own nature, which is the reflective awareness of ‘I’ 
(consciousness). This is the meaning. 


2 Note that the pronoun sã — ‘that’— is feminine, indicating that the proper noun to 
which it refers is feminine. Thus, the reference here is probably to rāviņī — ‘the resonant 
(power of consciousness)’. 

25 Lists of a series of inner ‘unstruck’ sounds yogis hear as they progress in their 
practice are commonly found in the Tantras. Vasudeva (2004: 276) presents a 
comparative chart of four examples drawn from Raghavabhatta’s commentary, the 
padarthadarsa, on the Saradatilaka (25/47-49ab), the Matsyendrasamhita (chapter 4), 
and the Harisopanisad (16-20). The Gherandasamhita lists 11 or 12 sounds heard by 
blocking the ears (5/783). Another example is found in the fourth sarka of the 
Jayadrathayamala. The series there is: 


95a) ciricint ciravakadi manabhivyamjako dhvanih [g: dvanih] M 159 V 
mrdarigakühalà $arikha mahodadhi payomucàm | 
bhramaraughaghosaghamtad vipadinam visesatah M 160 | 
jvalajvalanavatadimam dasabdavabhasanàt | JY 4/8/159cd-161ab 


*]) Cimcini. 2) The sound of a cricket (ciravak). 3) The sound of a double- 
headed drum (mrdariga). 4) A conch (sankha). 5) The sea (mahodadhi). 6) Rain clouds 
(payomuc). 6) Swarms of bees (bhramaraugha). 7) Bells (especially those hung on 
elephants) (ghanta). 8) A raging fire (jvalajvalana). 9) Wind and the like (vatddi). 
10) Seeming whispers (marndaSabdavabhasana).’ 


The series of ten not infrequently begins with cinr, cificint (as happens in this 
list and MV 12/12ab) or both. These two sounds are hard to identify. They appear to go 
together and reinforce each other. Thus, Kabir represents Unstruck Sound as these 
sounds in a line made famous by the great Kumar Gandharva: Ard àkasa mem jhurntà 
hair nad cin cin cini suntà hai gurujhani ‘In the sky of the heart resounds Sound 
(nàda) — cin cin cini — one who knows the Guru hears it.’ It appears that these are 
onomatopoeic sounds, but what sound is being imitated is unclear. Vasudeva (2004: 274 
ff.) advances a number of suggestions. They are 1) the rustling of the leaves of the C 
/Cificini i.e. Tamarind Tree. 2) Derivatives of an assumed Prakrt form ‘ciccini’ denoting 
"the shrieking sound produced by a bird (such as the ciccika)’ or ‘the crackling sound of 
fire.’ 3) The sound a cricket makes, as identified by Ksemaraja in his commentary on 
the SvT (intro to 7/188). 
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Having explained (how) entry into the Supreme Principle (takes place) 
in this way, next, in order also to describe the signs on that path enunciated 
(previously), he says: 


The Characteristic Signs on the Path 
(pathalaksanani)** 


= The five signs of progress on the Path described in these verses are: 1) joy, 2) a leap 
of astonishment, 3) a tremor of fear, 4) sleepiness and, finally, 5) the yogi attains the 
liberated state of the Great Pervasion when he is fully established in pure consciousness. 
These are signs of possession (avesa) by RudraSakti, the power of grace. The possessed 
person first feels an inner joy. This makes him or her leap up; jumping again and again 
in trance. Then the person begins to shake and tremble violently. Other accounts also 
add that he sweats profusely. Then, quite naturally, after such long and vigorous 
agitation of the body, the possessed person collapses into a trance which is like deep 
sleep. From this ‘sleep’ he or she rises deeply inebriated, as is evidenced by his red 
rolling eyes like that of person who is very drunk. 

Such signs of possession are understood to mark the intensity of the descent of 
the power of grace and penetration into higher states that serve as evidence for the 
effectiveness of Kaula initiation. Seeing them, the teacher is assured the initiation has 
taken place. This is the context in which the MV refers to them, and elsewhere, 
Abhinava does so also (see below 20/11cd-13 and 29/201-11). We encounter these five 
signs in Kaula oriented Tantras of all schools. Along with them we find other, longer 
lists as, for example, the one in a passage Jayaratha quotes from the Trisirobhairava 
below ad 5/105 (104cd-105ab). The great majority of them contain these five, which 
may thus be said to be the basic ones. Finding that all the stages and levels are covered 
by them, Jayaratha says: ‘thus (these) five signs alone are sufficient, and so only these 
have been accepted (as the signs of accomplishment) and not others because they are 
(all) included here (in these five).’ TAv ad 5/107 (106cd-107ab) 

They are listed in the Malinivijaya (MV 11/35cd) and it is on these that 
Abhinava focuses his explanation in 5/100cd-104. See also below, 29/201-11, which is a 
paraphrase of MV 11/29-39. MV 11/29-32ab is quoted in the Mrgendragama 
(kriyapada p. 176) as an example of a condensed form of initiation. See Gnoli, R. 
Torella, R. 1990 pp. 153-189 and Dyczkowski 2009: intro. 1, 459 ff. and n. 16 of 
chapter 33 of the translation, where they are discussed extensively. 

Swami Lakshmanjoo's explanation of these states (TSRP: p. 46-47) ignores the 
context of initiation, focusing instead, as Abhinava does here, on these as signs of levels 
of yogic attainment. He writes: 


“(1) When (impelled) by the desire to penetrate into the Supreme Abode, the 
yogi, taking the support of intense meditation (anusaridhana), initially practices yoga 
by means associated with the body, that is, breath control, dhyana, withdrawal of the 
senses from their objects (pratyahara) and dhāraņā. As he goes on practicing, he begins 
to experience a state of intense bliss. By the emergence of this bliss, the practitioner 
(experiences) a touch (sparsa) of the plenitude in the heart (of consciousness), due to 
which a dispassion (vairagya) for worldly things arises in his mind. As a result of this 
experience, he desires to be immersed completely in this state of bliss and is intent on 
making that bliss his own. Thus, the experience of this state of bliss is considered to be 
the first sign or characteristic of the adept’s having penetrated into the Supreme Abode. 

(2) After that, just as when lightning flashes, for that moment everything else is 
pervaded by its light, and for that moment, nothing else can be seen without the light of 
the lightning flash. In the same way, the yogi who is intent on attaining the state of the 
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supreme principle, begins to enter for just a moment into the Supreme Abode. In other 
words, he begins to enter for just a moment into the supreme state (pada). He does not 
enter into it completely, (but) by means of that momentary penetration; for that moment, 
in his heart the sense of oneness with the body ceases. As a result of that, the 
practitioner starts to fly upwards. This second sign of yogic accomplishment (anubhüti) 
is called ‘udbhava’ or a ‘leap’ (pluti). It is called udbhava because he enters into the 
Supreme Abode, and ‘leap’ because he rises above this embodied nature. This is the 
second sign or characteristic of an adept who is entering the supreme Abode. 

(3) After the yogi has attained the state of udbhava, he again begins intense 
practice, taking as his support the exertion (udyoga) which is the contemplation of his 
own nature (svdtmdnusandhana). As a result, the previous repeated separation of the 
embodied state and his own nature as consciousness begins to loosen. In other words, 
the mutual difference between the embodied and conscious nature continues to go on 
ceasing, and he begins to have the experience of just the conscious nature. Thus, by the 
dissolving away of the sense that he is the body (dehatmabhava), a tremor (kampa) 
starts in (his) heart. This state of tremor is considered to be the third one. One should 
remember that due to the tremor in the yogi's heart, the previously practiced latent trace 
of the body is removed. 

(4) After the yogi has experienced that state, he naturally become more and 
more attentive and moves forward in order to enter into the Supreme Abode, which is 
preceded by the contemplation of his own nature. The result of taking the support of the 
introverted state completely, the previously practiced sense of identity of the body with 
the Self is destroyed. However, although the previously practiced sense of identity of 
the body with the Self has been destroyed, a few latent traces remain, and so he cannot 
take his place within the essential nature of Cidananda. Thus, as he has abandoned his 
oneness with body, and his own state as Cidananda has not developed, this sadhaka 
enters into a state of deep sleep. This state of deep sleep is the yogi's fourth sign. This 
fourth sign indicates that he is about to enter the Supreme Abode. 

(5) Once the yogi has in this way traversed these kinds of stages (paridhi) of 
yoga, he enters into the fifth state of yoga. Then, being attentive, he mounts onto the 
plane of truth, which is the ultimate, real Cidananda. As he perceives the pervasion of 
the state of his own nature as consciousness and bliss in all the entities in the universe, 
he penetrates into the state of the Great Pervasion. In this state, that yogi experiences 
ghürni, that is the state the great vibration (of consciousness) (mahàspanda). Once 
having attained that state (dasa) by virtue of that supremely real state (tathyarüpatà), he 
becomes capable, like Siva (Himself), of emitting, sustaining and withdrawing the entire 
world of transmigratory existence (sarisüra). The sense is that this yogi becomes the 
Lord of all this world (sarmsaramandala). This, the yogi's last (and highest) state, the 
teachers call Mahavyapti, the Great Pervasion . . . (in which) he becomes one with 
Supreme Siva." 
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tato ‘pi vidyudapatasadrse dehavarjite | 

dhamni ksanarn samavesad udbhavah prasphutam plutih W 101 || 
atra bhavanaya dehagatopayaih pare pathi | 

viviksoh pirnatasparsat prag ànandah prajayate \\ 102 || 
jalapamsuvad abhyastasamviddehaikyahanitah | 
svabalakramandad dehasaithilyat kampam apnuyat V 103 || 
galite dehatàdütmyaniscaye ‘ntarmukhatvatah | 

nidráyate pura yavan na rüdhah sarnvidatmani W 104 Wl 


%71) Initially, by (practicing) the meditation (bhavana) (taught) 
here, (a subtle inner) joy (Gnanda) arises (for the yogi) who desires to enter 
the Supreme Path™ by bodily means, brought about by (his first) contact 
(sparsa) with the plenitude (of consciousness). 

2) Then, (the next thing that happens) is an upward leap (udbhava), 
that is, an evident jump (both of the body and consciousness). This takes 
place by penetrating (samavesa) for a moment into the (supreme) abode 
that, free of the body, (manifests) as does (a sudden) flash of lightning. 

3) (Next the yogi) experiences a tremor (kampa). This comes about 
because, by entering (and laying hold) of one's own innate strength 
(svabala), (the connection), (intimate) as that between mud and water, 
(amounting to the) oneness of the body with consciousness, that has 
repeatedly taken place (for countless births), is coming to an end, and (this) 
slackens the (identification with the) body. 

4) (Thus,) when the notion (that consciousness) is identical with the 
body has fallen away, (the yogi) is in a state of introverted contemplation, 
and so initially falls asleep, as long as he is not well established in the 
conscious nature.” (101-104) (100cd-104ab) 


?" Abhinava is commenting here on MV 11/35cd, which he quotes below in TA 
5/108ab (107cd) and in TA 20/13cd: ‘(The signs) are joy, an upward leap, trembling, 
sleep and rolling of the eyes (ghürni), which is the fifth.’ MV 11/34cd-35 is quoted in 
TA ad 5/108 (107cd-108ab). See note there. 

* The Supreme Path is the way to attain the penetration into the Supreme Reality 
taught in the previous verses. 

* TA 5/101cd-104 corresponds to MV V 2/57-60: 


tad atra bhávanà dehagatopayaih pare sati | 

yadaisa praviviksuh syad yogt tàvat prakampate W 57 I| 
piirvajanmasatabhyastadehatadatmyaniscayah | 
jalaparnsuvad ekatvarn manvanas ciccharirayoh W 58 ll 
bhedakhyamayarahite paripürnacidatmani | 

praviset prathamam yavat svabalakramanakramat V 59 |l 
bhaved adya(nnidra)sya sā dehavesasaithilyadayint | 
kamprarüpaiva yavan no rüdhir jata parátmani V 60 ll 


"The yogi who desires to enter the Supreme Path (and practice) the 
meditation (bhavana) (taught) here by bodily means trembles to that degree. (57) 
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1) The point is that here (according to this teaching), (the yogi) who has 
not entered ‘the Supreme Path by bodily means’, that is, by the utterance (of 
Mantra), (bodily) postures and the like, which have been and will be explained, 
but wishes to enter into the Supreme Principle by the practice of ‘meditation’ in 
(accord with) the particular means explained previously, does have (some 
experience of) the plenitude (of consciousness) ‘brought about by (the first) 
contact’ (with it), just by (his) propensity to (attain) it, not, indeed, by 
penetrating into it (and being penetrated by it). (Thus) initially (a subtle inner) 
‘joy’, that is, a special kind of wonder, ‘arises’ (for this yogi), that is, attains the 
plane of (his personal) experience, by virtue of the excellence of (his) having 
made it his own field (of awareness).”” 

2) Then after (this experience of) joy, everything (suddenly) becomes 
one with it, by abandoning its own (limited, conditioned) nature, (and the 
supreme reality manifests in an instant) ‘as does (a sudden) flash of lightning’, 
(manifesting clearly for a moment,) just as (the sky lights up for a moment) 
when lightning falls. In the same way, ‘by penetrating (samdavesa) into the 
(supreme) abode’, that is, the supreme principle, having made it evident by the 
separation (of individual consciousness) from the lower states brought about by 
the falling away of the identification of the Self with the body etc., (he 
experiences) the ‘upward leap (udbhava)’, which is the ascent up to the 
Supreme Abode, ‘that is, a leap (of the body and consciousness)’, and motion 
upwards. This is the meaning. Thus it is said that (it manifests) ‘free of the 
body’ ‘for a moment’, because if the penetration were to take place for a long 
time, it would be (perfect and) complete (whereas it is still not so). This is the 
point.” 


The notion (that consciousness) is identical with the body has been 
practiced for hundreds of previous lives, thinking that the oneness between 
consciousness and the body is as (intimate) as that between mud and water. (58) 

He should enter initially into the completely full (and all-embracing) nature of 
consciousness, which is devoid of the Māyā called duality (bheda), by the process of 
(laying hold) of one’s own innate strength (svabala). (59) 

(To that degree,) he sleeps (the sleep) that slackens the penetration (of 
consciousness into the) body, and (its assumes) the form of a tremor (of the body, which 
persists) until he is not well established in the Supreme Self.’ (60) 

* Initially, when he sets out on the higher path to realisation, the yogi has an intense 
desire to penetrate the Supreme Reality, but he cannot manage to do so. Even so, he 
experiences an inner joy that comes by his initial contact with the plenitude of 
consciousness, intent as he is on it and propense to doing so. His authentic, pure 
conscious Self is the object of his attention, and so he experiences the emergence of a 
blissful state within himself as he relishes the special kind of aesthetic delight that arises 
by reflecting on it. 

*" Next, the yogi is fully focused on his pure subjectivity, abandons the false 
identification with the body, and recognises that it, and indeed all the objective, external 
nature of things, is an extension of this authentic subjectivity, and so ceasing to be 
external, he penetrates the higher levels of consciousness that, free of the objectivity that 
contracts it, expands as his own true nature. Thus, because the false perception that the 
Self is the body, senses and mind has fallen away, he ‘leaps up’, in the sense that he 
ascends to the supreme state of consciousness, which is called ‘the Supreme Abode’ in 
order to distinguish it from the lower states. Unfortunately, this only takes place for a 
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3) In the same way, ‘(the connection), intimate as that between mud 
and water, (amounting to the) oneness of the body with consciousness, that 
has repeatedly taken place’ for countless births, ceases by knowing them to be 
separate. Then for a moment, ‘by entering (and laying hold) of the innate 
strength (bala)' of one's own conscious nature, that is, its vitality (virya) which 
is (its) subjectivity (ahanta),”” by the emergence of identification with (one's 
own true) Self, the identification of one’s self with (the body etc.,) which is not 
the Self, is weakened and so, because (the connection between) the body etc. 
(and consciousness) is being destroyed, ‘(the yogi) experiences a tremor", 
abandoning there the firm grip (of this false identification). 

4) In this way, (the yogi) ‘initially’, at first, ‘falls asleep’, when the 
tenacious adherence to the (mistaken notion of) oneness with consciousness of 
the body ceases, because (he) is solely intent on consciousness (alone). The 
meaning is that he tends to fall asleep, because the outer activity (of the senses) 
has stopped and no experience of anything has (as yet) clearly arisen internally. 
How long does this take place? He says: ‘as long as he is not well established 
in the conscious nature’. The point is that when it develops (further), some 
other sign (of attainment) should arise. 


moment. If this insight were to continue for an extended period of time, the yogi would 
attain a perfect state of plenitude. In other words, in this case, it is not a matter of levels 
of attainment, rather how long the attainment lasts. 

>? The Spandakarika teaches that the Self has an innate inner strength or power, by 
virtue of which it impels the activity of the senses and the mind. The dualist Samkhya 
posits a similar stimulating influence of consciousness (which according to that view is 
the individual soul) on the activity of Nature, from which the principles that constitute 
the mind and body originate. This was understood to be the power — sakti — of 
consciousness. Dualist Saivites took up this view in their own Saiva context; adopted 
the same term and filled it out, referring to this power as the ‘strength’ (bala) of the 
Self. The ‘power’ (Sakti) and ‘strength’ (bala) of consciousness are distinguished from 
one another to better understand how it functions in relation to the psychophysical 
organism. The latter is its ‘exertive force’ (udyama, udyoga), which passively, as it 
were, exerts an influence it as does a magnet on iron. Or it is like the force that extends 
from the unmoving centre of a wheel that makes it turn. The Spandakarika, which was 
the first independent, systematic treatise of nondualist Kashmiri Saivism, took over the 
teaching and terminology from dualist Saivism, jncorporating it into its own 
perspective. This was then extended as the nondualist Saiva teachings, developed by the 
application of the philosophy of recognition, that began to emerge already around the 
time the Spandakarika was written, first in work of Somananda, the Sivadrsti, and then 
his disciple Utpaladeva, who in his work the /svarapratyabhijiia developed to the fullest 
extent the fundamental cluster of concepts concerning the nature of subjectivity. The 
end result was that this inner innate ‘strength’ of the conscious nature of the Self came 
to be understood as the quintessence of its subjectivity, that is, its ‘I-ness’ (ahanta). 

> The yogi lays hold of his innate power, which is the vitality of his subjectivity, 
recognising it to be his own, and so identifies it as being his true Self. Thus, the 
mistaken notion that the psychophysical organism, which is not the Self, is the Self 
loosens its grip. The sign that this has taken place is that the yogi shakes, because the 
bond between his body and his true pure conscious nature is momentarily severed. 

?" Initially, when the identification of consciousness with the body ceases, the yogi 
tends to fall asleep, as he is intent on consciousness, rather than on the body. Thus, the 
external activity of the senses is stilled, but as yet he has no clear inner experience of 
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tatah satyapade rüdho visvatmatvena samvidam | 
samvidan ghürnate ghürnir mahavyaptir yatah smrtà Il 105 || 


5) Then, mounted on the Plane of Truth, (the yogi,) intuiting that 
consciousness is all things, vibrates, because ‘vibration’ (ghirni)” (that is, 
the realisation of the true nature of the eternal cycle of creation and 
destruction) is said to be the Great Pervasion. (105) (104cd-105ab) 


‘Then’, after that, when (the yogi's consciousness) has developed ‘on 
the Plane of Truth', that is, within supreme consciousness, he experiences 
directly that the nature of all of this universe (of phenomena), including the 
body and (outer things) like jars, is consciousness alone, and that there is 
nothing separate from it. Thus, ‘he vibrates’, that is, he ‘rolls around’ 
(bhramati) and ‘moves’ (calati), in the sense that he abides on the plane of the 
vibration (of consciousness) (spandadasa). This is the meaning. Now, because 
the yogi who abides on that plane is always engaged (as is Siva Himself) in 
bringing about the emanation and withdrawal (of all things), the supreme state 
of Lordship should arise (within him). Thus he says that (this is so): ‘because 
‘vibration’ (ghürni) (that is, the realisation of the true nature of the eternal 
cycle of creation and destruction,) is said to be the Great Pervasion.’ 

Surely, (it is said that): 


‘(The yogi who is) energized by the radiant power (tejas) of the inner 
energy (of Kundalini) discerns ten states (avasthá). (These are) 1) A tremor 
(kampa), 2) rolling around (bhrama), 3) vibration (ghürni), 4) a leap (plavana) 
and 5) stability (sthiratā) also, 6) the light of consciousness (citprakasa), 7) joy 
(Gnanda), 8) divine vision (divyadrsti), 9) wonder (camatkrti) and 10) the 
inexplicable (avácya), which is the tenth (state of) being (bhava), (and so) to the 
degree in which he attains (the state of) ‘touch’ (sarisparsa) (which is perfect 


anything. This state continues until the yogi is finally fully established in the 
consciousness of his true identity that is described in the next verse. 

35 In a non-technical sense, the word 'ghürni' (also spelt *ghürmi') literally means 
‘rolling around’, referring especially to the way the eyes roll when someone is very 
drunk. In a technical sense it is one of several terms that denote the pulsating rhythm of 
the vibration — spanda — of consciousness. Each term emphasizes one aspect or another 
of this activity. This one suggests that it is the spontaneous activity which results from 
the essentially blissful ‘inebriated’ nature of consciousness. 

?5 ‘Touch’ is the ultimately liberating experience. It is the subtlest of the senses and the 
last of them to disappear into the oneness of pure consciousness. 
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contact and merger into the supreme reality), by entering into the Siva principle, 
he is freed from the ocean of phenomenal existence." 


""Abhinava himself tells us below (in 5/112ab) that this subject is treated in the 
Trisirobhairava. Jayaratha adds that it is taught extensively in Chapters Six and Seven. 
This passage may be linked to the three groups of ten taught above. Abhinava refers to 
these five signs again further ahead, this time drawing from the Trisirobhairava 
(5/11 1ed-112ab (111)), coupling them with the phases of ascent of Kundalini. This does 
not preclude the possibility that ten were also listed, as we often do find several such 
series with a variable number of signs in the same text, as Jayaratha himself states here. 

Thus, the Kubjikamata knows the five signs as they are here, drawn from the 
MV, from which the KMT may well have also drawn them. It also teaches a series of 
sixteen Great Signs of attainment (mahdpratyaya). The following passage comes in the 
context of describing the Six Wheels (satcakra) in the subtle body. The sixteen states 
are experienced in Visuddhi. Presumably they correspond to the sixteen petals / spokes 
of the wheel / lotus there and the vowels on them. Although not stated directly, they are 
probably to be associated with the sixteen parts of the Sambhava body generated by the 
Lord of Visuddhi. They are: 

*1) horripilation, 2) shedding of tears, 3) the vision of the Moon during an 
equinox, 4) a tactile sensation like that of an ant crawling on the skin, 5) a vision of the 
Sun at night, 6) one flies upward with the clouds of the sky, 7) one makes terrible 
sounds, 8) one attains mastery over speech (vagiSatva), 9) one speaks nonsense, 
10) arousal, 11) conquest of hunger, 12) sleep. 13) the Transmental state from moment 
to moment, 14) a pleasing body odour, 15) brilliance, and 16) the Accomplishment of 
Speech (vacasiddhi).’ 

The Kubjikamata concludes: If one experiences these sixteen great states 
(mahavastha) directly, one then becomes the beloved of the Kula of the Skyfaring 
Energies in this body. (KMT 11/95-99ab) Thus the last and highest of these states is the 
Accomplishment of Speech (vacasiddhi), which is commonly understood to be the 
attainment of liberation. 

Kaula initiation whatever be the school, is characterised by signs of attainment 
that mark, degrees and forms of penetration (@vesa) by the deity and its energies. In the 
Kubjika Tantras the goddess is, of course, Kubjika, but like all other Kaula goddesses 
she is Kaulikigakti, which in that tradition is strongly identified with the goddess’s 
empowering Command (aja). In Chapter Ten of the Kubjikamata. We find a Kaula 
adaptation of the Saiddhantika sixfold Path, which is characterized as six forms of 
penetration (avesa) that elicit corresponding signs of attainment. 

The passage begins with the goddess’s inquiry into the nature of the Kaula 
sixfold Path (sadadhvan). The god responds by listing them, saying that it comes forth 
from the Command. They are as follows: 


1) Bhüta - the covering of the Worlds 

2) Bhàva - corresponds to the sections of Mantra (pada) 
3) Sakta - the letters 

4) Mantra - said to be twelve 

5) Raudra - the Path of the Forces (kala) 

6) Sambhava - the Principle (63 - 70ab) 


The god goes on to teach the Kaula initiation by piercing (vedhadiksa) (cf. 
below 29/236-281). He says that ‘the initiation that bears the fire of (the empowering 
energy of) the Command is good for the accomplishment of mantras. And that 
(initiation) is successful that is preceded by the Command; otherwise (it is just) a waste 
of the mustard seed (offered in the rite). It is (the initiation) of those who possess the 
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Reality Principle (tattva) and the Reality Principle is the Sambhava plane. The one who 
attains this path knows the power (of the Command) in every way. In order to 
accomplish the path of knowledge, the initiation (that takes place by) piercing 
(vedhavati) is auspicious. It should be given to one (only on the basis of his) fitness to 
receive it. Of all (forms of) initiations, it is said to be the most excellent. Thus (the 
teacher) should not pierce (his disciple this way) until he has ascertained (the disciple's) 
determined intention. Greed and delusion are said (to be the result) of the pride (that 
may develop due to) the Sambhava Command. (Overcome by this pride,) the fool thinks 
“there is no other person is as capable as me.” This (also) comes from the Command, 
but it is the Command of the (gross) elements (bhütavati) (not the Sambhava one),’ 
(70cd-75) 


The various types of Piercing are now briefly defined. These types of initiation 
by piercing correspond to types of ‘possession’ — dvesa. They are also related to one of 
the six Paths. 


1) Bhūtāveśa: This takes place when the five gross elements, starting with Earth 
penetrate the initiate. Possessions that take place at this level are called ‘Born of the 
Elements’ (bhütaja). 

2) Bhavavesa: The five types of sensation, sound and the rest, are together called 
bhavaj 
3) Sakti: These are the five penetrations of the sense organs of knowledge and are called 
Saktija. 

4) Mantra: The five organs of action are called mantraja. 

5) Raudra: The penetrations into the three internal mental organs and the qualities 
(guna) of Nature (prakrti) are termed raudraja. 

6) Sambhava: This extends from the Person to Cessation (nivrtti) ending finally with the 
Transmental (unmanatva). (76 - 80) 


The text continues by enumerating the experiential signs (pratyaya) of these 
six types of penetration. 


1) The initiate who experiences bhūtāveśa shakes, moves around senselessly, cries, 
jumps up, falls down, makes the senseless noises of a mad man and is (only partially) 
conscious like a ghost (bhüta). 

2) The signs of bhavavesa are that the adept rolls his eyes like a drunkard, he sweats and 
horripilates, tears fall, the limbs of the body snap (mofana). These things happen to one 
who perceives the essential nature (svabhavadhrk) once worshipped (the deity) by 
remembering (it) 

3) Saktivedha: The adept rolls around like a wheel, he falls (to the ground, inert) like a 
piece of wood, (the look in) his eyes is disturbed and his gaze is distraught. 

4) Mantrávesa: He shakes, moves around senselessly, speaks gibberish saying anything 
(he can think of). 

5) The Raudrajas experience five states. They experience the penetration. of 
Raudrasakti. One who has this type of penetration knows the scriptures (sastra) he has 
not read, and the fruit of the present as well as the past and future. (81 - 90ab) 

6) The Sambhava form of piercing carries with it all these signs (cihna). The text goes 
on to describe the pure form of Sambhavavedha. 


One who has been pierced (with the pure Sambhava form) attains omniscience 
in this world. If the disciple has been purified by the aforesaid time, he attains the 
Sambhava (plane) which bestow (all yogic and other) qualities. (This happens) to a 
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In accord with (this and similar passages, it is clear) that there are other 
possible characteristic signs (of attainment) of one who wishes to enter into the 
Supreme Principle. As this is so, and these have not been mentioned, how is it 
that with just these (five) it is possible to enter that? With this question in mind, 
he says: 


See aes ure 
STATA verb TA PRL ACSA: 1 208 I 


ātmany anatmabhimatau satyam eva hy anatmani | 
atmabhimano dehadau bandho muktis tu tallayah \\ 106 || 


The presumption that the Self is what the Self is not, and that being 
so, the presumption that what is not the Self, that is, the body and the rest, 
is the Self, is bondage, while the cessation (of these notions) is liberation. 
(106) (105cd-106ab) 


person up to (his) last rebirth if Kubji$a comes (to him). Then, O Kubjika, he 
(experiences) the Sambhava (form of penetration) in the body. The soul who, after much 
time, has been purified, sees, as the Self does, all living beings. (He realises that) ‘there 
is no one who is my equal in (all) the worlds"? and he spontaneously (akale) becomes 
pure. 

He sees every world, one by one, from the level of the Person up to the 
Transmental. Thus he is born with a pure body and he flies up with this body. He does 
not experience any shaking or trembling. There is only a slight rolling of the eyes 
(ghürmi). He is in a faint as when one takes poison. He is like a ghost in a jar. Before 
him he sees the entire series of metaphysical principles, perpetually manifest and active 
(sadodita). He is freed that instant from the field of sense objects, like the snake (that 
sheds its) old skin. He is mad (unmatta) with the inebriation of eternal bliss and is 
adorned with the quality of omniscience. (91cd - 98) 

Those at the various levels ultimately reach the Sambhava form of penetration 
step by step (kramena) as they make progress through them and become pure. O famed 
lady, those who are cheats and are devoid of devotion for (their) teacher (are again 
subject to the lower penetration) of the Elements and the rest. This happens (even in the 
case of one who was previously) pierced with the Sambhava (Command).’ (KMT 10/99 
- 101) 


Now the goddess wants to know how the Initiation by Penetration consists of 
experiential signs (pratyaya) and how, when these occur, liberation take place. The god 
replies that when this sign (of attainment) (pratyaya) arises, (the adept achieves) 
liberation after the deat of the body. If he is not freed in the midst of sense objects, he 
does not attain the accomplished (siddha) state. One abandons the objects of sense the 
very instant the Sambhava piercing takes place. One who has abandoned the objects of 
sense flies up with this very body. It is not possible for one who is pierced in any other 
way, and hence does not taste spiritual bliss and is not free of selfishness, to be detached 
in the midst of sense objects. The vision of one who has not reached the Sambhava state 
is troubled with pride and he is overcome by the Masters (ndyaka) (of the various 
worlds and wheels of energies) and is not successful. (102-110) 
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Here (according to our view), bondage is of two kinds. (One is) the 
presumption that what is the Self is not the Self, (and the other) the presumption 
that what is not the Self is the Self. And this is said to be (the fundamental) 
impurity of the individual soul (@ravamala). As (Utpaladeva) says (in the 
Isvarapratyabhijüà): 


"This, the Impurity which pertains directly to the individual soul 
(Gnavam malam), brought about by the obliteration (of the knowledge) of one's 
own true nature, is of two kinds. It is the loss of the freedom of (its innate) 
consciousness, and so too (along with it), the lack of consciousness of (its 
innate) freedom. '?* 


That (impurity) is the cause of (the impurities of) Karma and Maya, and 
so is, to this extent, the root of transmigratory existence (sarisára). As is said 
(in the Svacchandatantra): 

‘(the soul’s essential) Impurity (mala)? and Karma are the instrumental 
cause (nimitta), the effect (of which) follows after.’ ° 


Thus, just as (one says): 'this axe is placed at the root (of the tree)', one 
should exert oneself just there, so that all (forms of) bondage may cease. This is 
the point. It is this to which (he) is primarily referring, and so it is mainly this 
which is ‘bondage, while its cessation is liberation’. This, in brief, is the 
meaning. 

Now, does its cessation take place all at once (akramena) or otherwise 
(that is, progressively)? With this question in mind, he says: 


aaa vn esrpfqene a 
SARA eem: wadd d ou 


Gdav anatmany atmatve line labdhe nijatmani | 
atmany anütmatànáse mahavyaptih pravartate | 107 ll 


The Great Pervasion™ comes about when first the (notion) of Self 
in what is not the Self has merged (into consciousness), once one has 


?* TP 3/2/4. Also quoted above ad 1/23 and below ad 9/62. See note there. IP 3/2/4d is 
quoted ad 9/93cd-95ab. 

* The texts often refer, as in this case, to the Impurity of the individual soul 
(Gnavamala) as simply ‘Impurity’ (mala). 

?? SvT 3/176ab. It is also quoted above ad 1/23 (see note there) and below in TÀv ad 
9/88cd-89ab and ad 13/49. 

?! In a note at the bottom of TSRP p. 48-49, Swami Lakshmanjoo explains the 
Pervasion of the Self and the Great Pervasion (mahavyapti), that is, the Pervasion of 
Siva (Sivavyapti), by quoting and explaining the following verse: 


"The Pervasion of the Self is the perception of one's own nature 
(svatmalokana) that takes place once one has abandoned the perception of the fetters. 
Then the Pervasion of Siva (follows,) which is different (anyatha). If one contemplates 
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attained one’s own authentic identity, and (then the notion) of there being 
no Self (anatmatà) in the Self has been destroyed. (107) (106cd-107ab) 


First, when the presumption that ‘what is not the Self’, that is, the body 
etc., has dissolved away (into consciousness), the presumption that there is no 
Self in the Self is destroyed, due to which, the (right) notion of Self dawning 
within oneself, which is consciousness, ‘the Great Pervasion takes place’, and 
the Supreme Lordship (of his true nature) arises. This is the meaning. 

In this way, initially there is just an experience of joy, because a special, 
novel contact (sparsa) (with universal consciousness) arises, (but) not the 
cessation of the two kinds of bondage. After that, by the falling away of the 
presumption that the Self is the body etc., the notion of Self arises within (the 
true) Self, but only for just a moment, and then again when rising from 
meditation etc. after (experiencing) that state, he has a direct experience of the 
dissolving away of the identification (of the Self) with the body etc. (into 
consciousness), and after that of the latent trace of that also, until in the end, to 
the degree in which the (correct) presumption of Self of the Self develops, the 
great pervasion (of consciousness) takes place. Thus, (these) five signs alone are 
sufficient, and so only these have been accepted (as the signs of 
accomplishment) and not others, because they are (all) included here (in these 
five). 


those realities that are the qualities (of Lord Siva), such as omniscience and the rest, as 
pervasive, that is, the Pervasion of Siva, which (taking place) within consciousness, is 
(the universal) cause (hetu) (of all things). 


When the yogi, entering into samadhi, is freed of the fetters of intentions 
Gsarikalpa) and thought constructs (vikalpa) etc., he is immersed in the bliss of his own 
nature (svatmananda). This state is called the Pervasion of the Self (atmavyapti). This 
Pervasion of the Self is within the transcendental state. As the yogi goes on 
experiencing the bliss of his own nature, making all the qualities of Siva, that is, 
omniscience and the rest, his own, a state of oneness with Siva develops. The final state 
of that yoga is called the Pervasion of Siva. This is the state in which there is no 
difference between being in samadhi and rising out of it (vyurthüna)." 

7? MV 11/35ab uses the word chinna (‘mark’) and Abhinava laksana (‘characteristic’) 
for ‘sign’. See above, note 5,286. 

Summarizing what Jayaratha says concerning how these five signs relate to the 
progressive overcoming of the identification of the Self with its opposite, these five 
phases and their attendant signs are as follows: 

1. Joy is experienced when the first type of bondage ends, that is, the mistaken notion 
that the Self is what it is not. 

2. An upward leap of the body occurs when the false notion that what is not the Self, for 
example, the body, is the Self, momentarily ceases, thus giving rise for an instant to a 
correct notion of the Self. 

3. Then, if this state persists for an extended period of time, the yogi begins to shake and 
tremble, as his false notions of the Self merge into consciousness. 

4. Then, when the residual traces of these false notions dissolve away into 
consciousness, the yogi falls into a deep yogic sleep (yoganidra). This is because, 
although his connection with the body, senses and mind has been severed, he has not yet 
been able to lay hold of his own true, independent consciousness. 


144 CHAPTER FIVE 


So he says that the scripture (declares,) with the same intended sense: 


STER Sea: HEH Pat uf mp ue | 
epe wa sees uec 


Gnanda udbhavah kampo nidrà ghürni$ ca paficakam | 


ity uktam ata eva srimàlinivijayottare || 108 ll 


Therefore, it is said in the venerable Malinivijayottara that (the 
signs) are joy, an upward leap, trembling, sleep and rolling of the eyes 
(ghūrni);® which is the fifth. (108) (107cd-108ab) 


5. As these traces decrease, the yogi’s realisation of his true identity becomes stable, and 
he experiences the Great Pervasion of his universal and transcendental nature. 

All the other signs fit into this scheme, in the sense that these are the five basic 
stages of realisation. Whatever other signs of attainment may arise, they do so in one or 
other of these five stages. 

* The Western Tradition (pascimamnaya) of the Kubjika Tantras is so closely related 
to Trika that it may be considered to be an offshoot of it. Accordingly, we often come 
across common elements. One is the following interesting explanation of the Five Signs 
found in the Cificinimatasarasamuccaya — A Compendium of the Essence of the 
Tradition of (Kubjika the Goddess) of the Tamarind Tree. At the end of the description 
of each sign, the CMSS declares that the adept achieves the accomplishment of the 
deity’s empowering and liberating Command (ajnasiddhi); even so, they are signs of 
five levels of attainment in the course of a yogic praxis set into operation by Kaula 
initiation. 

1) Joy (Gnanda): This is the initial delight (sukha), the supreme inner joy (ahlada) that 
generates bliss. It is the divine current (of the transmission of the teachings). The hairs 
(on the body of the yogi in this state) stand on end. 

2) The leap (udbhava): Once the wheel of the rays (of the energies of the senses) has 
been dissolved away and the Cavity of the Navel has expanded out (by filling it with the 
vital breath), an upward movement (of the breath takes place. The Yogi becomes) 
fearless and laughs loudly continuously. 

3) The Tremor (kampa): (To experience this,) the yogi should fill the cavities of the 
72,000 channels (of the vital breath) with his own divine, dense, uninterrupted bliss and 
shake the Great Body (mahapinda) with it. He should move on the earth like the wind 
and strike at the fetters of conditioned existence. 

4) Sleep (nidra): Once having abandoned all (phenomenal) being, the yogi should enter 
a tranquil place. Established in the (transcendental) Sky within the sky, between that 
which can be perceived and the perceiver that cannot, (the yogi) then (experiences) the 
delight which is supreme bliss, that awakens and is the sleep of Yoga. 

5) Vibration (ghürni): The yogi who pierces through the Egg of Brahma (i.e. the 
universe) and is satisfied with the four states (of waking, dreaming deep sleep and the 
fourth state beyond) is full with the juice of supreme bliss and (so) vibrates 
(ghürmyamàna) constantly. This state is one that gives supreme eternal bliss and is the 
divine transmission of the Command. 

The CMSS concludes that this fivefold state is brought about by the power of 
Rudra’s energy. One attains the Circle of One’s Own Nature by the penetration 
(samavesa) of Rudra’s energy. Inexplicable, unmanifest, devoid of the principles and, 
unsupported, it resides within the Circle of the Unmanifest (avyakta). This is the 
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As is said there: 


"The (teacher) of great intellect can, with due respect, perceive an 
aggregate of signs, beginning with joy, (that signal the progress of) his disciple, 
who is being purified (in the course of his initiation) by this (power). They are a 
group of five, namely, joy, an upward leap, trembling, sleep and rolling of the 
eyes (ghürni). 5 


Surely, what you said is that when all the signs have arisen, the Great 
Pervasion (of liberation is achieved). But if one sign arises at a time, then what 
happens to (the yogi)?* With this doubt in mind, he says: 


yefe Tah Uer og 
ant aAa area Fale TT 208 I 


pradarsite ‘sminn ànandaprabhrtau paficake yada | 
yogi viset tadà tattaccakresatvam hathad vrajet V 109 Il 


(reality) which, beyond the sequence (of states) (kramātīta), is the arising of that 
sequence. (CMSS 9/40-54) 

Notice that in this explanation there is no reference at all to the process of 
overcoming the identification of consciousness with the body. It is Abhinavagupta’s 
explanation, consonant with his understanding of realisation as a process of liberating 
expansion of noetic consciousness, not just a graded series of mystical experiences and 
states induced by Siva's power. 

** 5/108ab (107cd) is MV 11/35cd, which is also quoted in TA 20/13cd. TA 29/207- 
209, is a reworking of MV 11/34cd-37ab with Abhinava's comments. The printed 
edition of the MV reads paficami for paficakam, which is also the reading found in the 
quotation in the commentary. However, the former reading is found in TA 20/13cd. 
ÜKau 2/232ab reproduces the same line. There it reads: nando hy udbhavah kampo 
nidra ghürmis tu pafcami | Clearly, paficamt is the original reading and so has been 
retained. Cf. also TU p. 169 and TVDh 2/13cd. 

*8 MV 11/34cd-35. Read with the printed edition of the MV, paricami for paficakam. 
See previous note. The lines that follow clearly indicate that these are signs that 
manifest in the disciple, marking phases of development in the process of purification 
that takes place in the course of initiation: 

‘By virtue of (this) power, that has penetrated (the disciple) in this way, the 

teacher can, as he pleases, according to (the intensity of the fall of Rudra's power of 
grace), be it weak or intense etc., bring about the paralysis of the fetters (pásastobha) 
and the capture of the fettered soul (pasugraha). (Then) again (the teacher) should apply 
(the disciple who has thus) been captured, to experience the consequences of (his) 
remaining karma.’ MV 11/36-37ab. 
* The Great Pervasion (mahdvyapti) is a common way of designating the liberated state 
in the Tantras, especially the Kaula ones. Consciousness is contracted by the 
contaminating identification with objectivity, that is to say, the body and mind. When 
this ceases, it is free to expand and pervade everything. Abhinava has explained how the 
stages of this progressive expansion are accompanied by these signs. In what follows, 
drawing from the Trisirobhairava, he explains how they are coupled to the progressive 
rise of Kundalini through the inner Wheels (cakra) of the subtle body. 


146 CHAPTER FIVE 


When the yogi penetrates into these five, starting with ‘joy’, he 
(spontaneously and) forcefully (hathat) becomes the master of their 
respective Wheels. (109) (108cd-109ab) 


“When the yogi penetrates into’ the aforementioned ‘five’, beginning 
with joy, he experiences each sign (on the path) one at a time, because he is 
prevented from entering into each one simultaneously. He then becomes master 
‘forcefully’, that is, spontaneously (svarasatah), of each particular fixed 
(niyata) Wheel,” beginning with the Triangle. The meaning is that he conquers 
each Wheel (one by one). 

Now surely (one may ask,) the emergence of (this) experience in this 
way is due to the contact (sparsa) (the yogi makes) with the plenitude (of 
consciousness). Thus, as all (of them) (take place) when full (and complete 
consciousness) is present, how can that take place in (this limited and) fixed 
way? With this doubt in mind, he says: 


"rer wafer np aq: Fahad | 
fami waft seer ETE 220 1 
aaa rb salt wae T | 


yathà sarvesinà bodhenakrantapi tanuh kvacit | 
kificit kartum prabhavati caksusa rüpasamvidam || 110 Il 
tathaiva cakre kutrapi pravesat ko ‘pi sambhavet | 


The body, although pervaded by consciousness, which is the master 
of all things, is capable of acting (only) to a certain degree in certain places, 
(like) the sense of sight, (that can only) perceive form. In the same way, 
only a certain (type of experience) can arise by penetrating somewhere into 
a (particular) Wheel. (110-11 1ab) (109cd-110) 


Just as ‘the body is pervaded’ by all-pervasive consciousness, and 
although one with it, ‘it is capable of acting (only) to a certain degree in 
certain places’, (like) ‘the sense of sight’ (that can) only ‘perceive form’ not 
smell etc., that is in some nearby place and not too far away. ‘In the same way, 
only a certain’ type of experience, that is, joy and the rest, one by one, not all, 
‘can arise by penetrating somewhere into’ a particular ‘Wheel’, beginning 
with the Triangle. Thus, it is rightly said that: ‘he forcefully (hathat) becomes 
the master of their respective Wheels’. 

Now, what Wheel (corresponds to) which (experience)? 


SCH TET HS THT TAT I 222 I 


aT ere fat a aft: eaS | 


30 The Wheels are ‘fixed’, in the sense that they have a particular form and specific 
location in the subtle body, and also because they give rise to specific ‘fixed’ results — in 
this case, these outer signs of attainment. 
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Gnandacakram vahnyasri kanda udbhava ucyate | 111 Il 
kampo hrt tālu nidrá ca ghürnih syad ürdhvakundali | 


The Wheel of Joy is the Triangle, the upward leap is the Root,” the 
tremor is the Heart, sleep is the Palate, while vibration is the Upper 
Kundalini? (111cd-112ab) (111) 


"The Triangle’ is the mouth of the Yogini.""" This is the meaning. ‘The 
Upper Kundalini is the End of the Twelve. They are taught to be of equal 
status by the secondary ascription (upacára) of (their) oneness.*"" 


* The Root (kanda) is located four finger breadths below the navel (see below, 
15/297). The 72,000 channels (nàdi), through which the vital breath flows and extend 
throughout the body, start from here. 

?? TSRP p. 48-49: ‘Although the place where the five states of yoga described above 
arise is the heart, even so, from the point of view of the practice of yoga (yogaprakriya), 
the place where these five states arise is said to be different for each one . . . The state of 
bliss arises in the heart and in the location of the triangle, that is, the base of the genitals 
(janmadhara). The ‘leap’ arises from the Bulb, which is the bulb (at the base) of the 
penis (medhrakanda), and the heart. The experience of the state (dasa) of the tremor 
takes place in the location of the heart. The experience of the state (avasthd) of sleep 
occurs both in the heart and the palate, where the uvula along with the catuspatha 
[crossroads] are located. The experience of the fifth state, which is ghürni, is attained by 
the yogi in the location of Upper Kundalini. The first four signs of attainment take place 
in the sphere of the pervasion of the Self (atmavyapti), whereas the fifth, that is, the 
state of vibration (ghürni), is in the sphere of the pervasion of Siva (Sivavyapti). The 
readers should keep in mind that the transcendental state of one’s own nature (svariipa) 
is present in the first four states, and its immanent (visvamaya) state is present in ghürgi, 
the fifth state. It is that state in which the yogi in the immanent state experiences the 
transcendental state, and in the transcendental state experiences the immanent one. The 
sense is that once the yogi has reached that supreme level (parakastha), he perceives no 
difference between samadhi and rising out of it (vyutthüna). The teachers have called 
this state of the Great Pervasion, the Unmanifest Linga." 

?" Also called the Lower Mouth, the first level of emission takes place here. It is located 
in the area of the genitals, which is termed in the Tantras the Foundation of Birth 
(janmadhara). 

?' In other words, it may seem that listing the five signs of the development of 
consciousness together implicitly suggests that they are the outer signs of the same inner 
experience. Jayaratha points out that that is not so. They are mentioned together only to 
indicate that they are all equally outer signs, not that they derive from the same 
experience or inner state. The reason given here for this is that they correspond to the 
entry of Kundalini in five different centres located along the axis of the subtle body. The 
first is the Root centre (mila) or Bulb (kanda). Here the upward journey of Kundalini 
begins, along the channel called susumna. The system of Six Cakras (safcakra) that is 
prevalent nowadays did not develop in the Trika Tantras. The first representation of this 
system was in the Kubjika Tantras. Although the earliest and most authoritative of them, 
the Kubjikümata, preceded Abhinavagupta, he only mentions this Tantra once and even 
then the reference is uncertain (see PTv p. 184). The worship of the goddess Kubjika 
was known to Jayaratha, who refers to her, and she left several substantial traces in the 
Kashmir Valley, where She became a lineage deity (kuladevatà) of a few Kashmiri 
families. But although very well know to initiated Kaulas of the Kathmandu Valley, and 
in all probability one of the secret forms of the goddess Kamakhya (= KameSvari) in 


148 CHAPTER FIVE 


Now what is the authority (that attests) to their particular individual 
character in this way? With this question in mind, he says: 


Ta wgenahe AAS Wd g? odd 


etac ca sphutam evoktam Srimantraisirase mate ll 112 || 


This has been clearly taught in the venerable Trisirasamata.?" 
(112cd) (112ab) 


Kamariipa in Assam, Kubjika and her original Tantras were lost in the secrecy that still 
shrouds them. 

Kubjika’s most tangible and best-known heritage is the system of Six Cakras 
which, from the 13th or 14th century onwards, came to be accepted by most if not all 
Kaula, i.e. Sakta-orientated Tantras in some form. The accounts of the Cakras and 
related matters in these sources (redacted from about the 13^ century onwards) were 
quite consistent, allowing for the usual variants we normally find. Examples amongst 
over a dozen Tantras are the Mundamala, Phetkarini, and Gautamiya. By the 15th 
century, the contents of the Cakras along with the related physiology of the subtle body 
had been worked out in great detail, allowing Pürnananda, who hailed from what is now 
Bangladesh, to dedicate Chapter Six of his monumental work, the 
Sritattvarthacintamani, to this subject. Called ‘a Description of the Six Cakras’ 
Gatcakranirüpana), it was translated, along with Kalkin’s commentary, by Woodroffe 
and his collaborators. Published with an extensive introduction and notes under the title, 
‘the Serpent Power’, it is still the most authoritative and detailed account of what is 
taught in these Tantras concerning Kundalini. 

Although this system of Cakras, still popular today, developed in its present 
form relatively late, visions of inner ‘wheels’ (cakra), ‘lotuses’ (padma) or “supports” 
(üdhàra) and the like are attested in the earliest Tantras, especially those belonging to 
the Bhairava current of scriptures. The Yogas of the subtle body of the Siddhantas also 
taught a variety of ascents of the vital breath along the axis of suswmnd, but there the 
emphasis is on the bare placement of the stations of ascent, with relatively little 
elaboration of their structure and content. Although the basic principles are the same, 
and even the basic terminology, in the early period (ie. prior to Abhinava) the 
differences are so significant as to warrant their treatment as different systems. We need 
not go into details here. Let two examples suffice. 

Abhinava commonly refers to the system of Cakras taught in the 
Trisirobhairava as the basic one of his Anuttara Trika. It teaches that the lower form of 
Kundalini is located in the Root centre at the base of the spine in the genital region, 
which is called here the Mouth of Yogini. It is from here that Kundalini rises. Other 
systems located Kundalini in the navel. This is normal in the Buddhist Tantras, where 
Kundalini is called Candali — the Outcaste. Traces of this system persist in the early 
representations of the City of Gems — manipura — the third station of Kundalini’s ascent, 
which is in the navel. The KM explains that the ‘gems’ are the fifty letters of the 
alphabet. Kundalini is the Great Gem (mahamani). As Speech, she contains all the 
energies of the letters. Another major difference is where the ultimate goal of 
Kundalini’s ascent is located. In the later Tantras, this is the Thousand Petaled Lotus in 
the head. In the early ones, it is the End of Twelve-finger space (dvadasanta) above the 
head. For a detailed discussion, see Dyczkowski 2009: vol 1 pp. 474-477. 

?? A passage quoted by Jayaratha above (in TÀv ad 5/105 (104cd- 105ab)), which is 
most probably drawn from the Trisirobhairava, lists ten signs of attainment. The 
number is probably consonant with that of the three sets of ten forms of Emptiness etc. 
we know are drawn from there. But although this topic is discussed extensively in 
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This (view) has been confirmed by a large (part of this) book (i.e. the 
Trisirobhairavatantra), in (its) sixth and seventh (chapters), by giving priority 
to countless matters that need to be known (related to this topic). Thus, out of 
fear of making the book too long, it has not been quoted, and so one should 
understand (the matter) from that (Tantra) itself. 

There is another teaching occasionally associated with the means by 
which the Supreme Principle is attained. Thus, he says: 


“The Trika Linga 


Trisirobhairava, Abhinava has chosen the MV, his root Tantra, as his authority for the 
basic five signs. Now he reverts to the Trisirobhairava to outline the correspondences 
between the five inner centres of the subtle body with the five signs of the path, a topic 
not found in the MV. Introducing this topic in 5/109 (108cd-109ab), he continues with 
his own explanation (110-11 1ab (109cd-110)), to sum up with just a bare list of these 
centres and the corresponding attainments ((111cd-112ab) (111)) acquired as Kundalini 
progresses up through them to its ultimate elevation as ürdhvakundali — the ‘upper 
Kundalini’, which is Siva’s power. Jayaratha tells us that this subject is treated 
extensively in the Trisirobhairava, and so Abhinava simply refers his reader to that, 
leaving it up to him to find it there and receive the complete teaching. It is indeed a pity 
that we cannot do that. 

*8 The following section on the Trika Linga (5/112cd-125) roughly corresponds to 
MVV 2/61-76. MVV 2/61-62 corresponds to TA 5/115ab; MVV 2/65cd = TA 5/121ab; 
MVV 2/69ab = TA 5/121cd; MVV 2/69-70 cf. TA 5/122, MVV 2/71 = 5/123, MVV 
2/73 is equivalent to 5/124; MVV 2/74 cf. 5/125. The passage is as follows: 


"That is the unmanifest Linga, and its nature is Siva, Sakti and Man. It is 
where this universe dissolves away (lina), and here within it, it is perceived 
(gamyate). The presence of this cosmic path (of manifestation) in the body has been 
discussed to some extent before. By its unfolding, the penetration of the principle of 
consciousness becomes clearly evident, and that is the bliss of consciousness (of the 
principle of consciousness) in its state as the particularized vibration of 
consciousness. (61-63ab) 

(This is) the intermediate level (parapara) (of emanation)*, that has 
internalized the vitality of Mantra by the flood of the outpouring of empowered (sakta) 
(consciousness). That is this manifest-cum-unmanifest Linga, consisting of Man and 
Sakti. (64ab) 

* Read with TA 5/115d mantraviryari paraparam for mantraviryaparüsáram 

That is said to be the manifest Linga which is only Nara. The scriptures declare 
that it is a product of the juice that flows from the fruit of yogic accomplishments. 
(64cd-65ab) 

This is the diverse threefold state of the one pulse (of universal 
consciousness). (65cd) 

The observance of worshipping an external Liüga is useless for those whose 
hearts are not linked to this knowledge of (the true nature of) the Liga. Its fruit is just 
effort (with no result); may that not be so! (66) 

The manifest one is called the Linga of the Self, and is based on the nature of 
Man. When all the outer world which is one with the body has been filled (with 
consciousness), it arises on the plane of Great Bliss of the yogi who is merged (in it). 
Thus, he becomes properly propense (lit. ‘faces towards") the first Liga. (67-68) 

(The yogi) should always abide here in this, (the unmanifest) Linga, intent 
on worship and finding rest therein. It is the Heart of the Yoginis, which is the temple 
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evan pradarsitoccaravisrantihrdayam param | 
yat tad avyaktalingam nrSsivasaktyavibhagavat || 113 Il 


1) The supreme Heart of rest of the upward movements (uccára) 
taught in this way is the unmanifest Liùga,™ undivided into Siva, Sakti and 
Man.” (113) (112cd-113ab) 


of supreme bliss. It is where the awakened, who are the temples of the bliss of emission 
(generated from) the aforementioned aspects (of phonemic consciousness), namely, the 
seeds (of the vowels) and the matrices (of the consonants), discern that indescribable 
(kam api) attainment of oneness (tádatmya). (69-70) 

Here (in the supreme unmanifest Linga), all this group of deities, which is 
eternally (active and) emergent (nityodita) consciousness, resides in the abode full 
of bliss because it is free of (all) exertion. (71) 

This, the manifestation of Lord Bhairava's contraction and its opposite, 
manifests even though (He) is devoid of contraction or expansion. This universe 
sprinkled with the stream of the bliss born of the union (with this Linga) which is 
the conclusion (of this process), abandons (its condition) of being (perpetually) old (and 
so is perpetually renewed). (73) 

The exertion to enter therein (decreases as perception of it as) the objective of 
one who exerts himself (comes to an end); for how can a lamp (serve as a means) to 
discern the ever risen sun (of consciousness)? (74) 

The Yogi who is established within himself and is on the plane of the pulsation 
(spanda) of Siva’s consciousness, or else abides in the particular pulsations of the flux 
of external phenomena and in no way falls from (his) grounding in the Trika (triad of) 
Siva, Sakti and the (individual) Self, becomes the delight of all the families (kula) of 
Yoginis.' (75-76) 


Siva, Sakti and Man (Nara) is one of the ways of denoting the Trika triad, 

which comprises the whole of reality in its three fundamental aspects. Siva is 
transcendental oneness (abheda). Sakti is the universal energy of transcendental Siva 
that manifests as all things. This is the level of the unity-in-diversity (bhedabheda) of 
the sphere of relations between things. Man (Nara) is the individual soul who represents 
the sphere of duality (bheda). This is the way individualized consciousness perceives 
itself and the world it resides in, that is, as separate from itself and every single thing as 
different from everything else. 
?" The experience of the inner Liga is the subject of chapter 18 of the MV. Chapter 27 
below deals briefly with the outer worship of substitutes for the Liüga (lingapüjà), 
which clearly is a minor object of worship, if at all, in the Trika Abhinava expounds. 
The following passage from 113-121ab (112cd-120) (prefigured in MVV 2/61-69ab), is 
Abhinava's somewhat forced nondualist interpretation of MV 18/5cd-10, which reads as 
follows: 


yo ‘nudhyatah sa evaital lingam pasyati naparah | 
yad etat spandanam nama hrdaye samavasthitam V 5 || 
tatra cittari samüdhàya kampa udbhava eva ca | 

tatra prasantim Gpanne masenaikena yogavit ll 6 ll 
hrdayàd utthitam lingam brahmarandhrantam isvari | 
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svaprabhoddyotitasesadehantam amaladyuti \\ 7 || 
tatraiva pasyate sarvam mantrajálam mahamatih | 
tanmastakam samaruhya másamütram ananyadhih ll 8 ll 
tatas tatra sunispanne sanmását sarvasiddhayah | 


Saivam etan mahálingam dtmalingena siddhyati V 10 ll 


‘Thus, grounded in supreme nonduality, he should worship that (inner Liga). 
O mistress of the gods, the supreme individual soul (should do so) with the supreme 
meditation that is in accord with that (anudhyāna). Only he who meditates on it 
accordingly, and nobody else, sees that Linga. (4-5ab) 

1) Placing (and concentrating his) mind there on that pulsation (spandana) 
located (samavasthita) in the heart, (he experiences) the trembling and ascent (which are 
the signs of the penetration of its power). 2) When after a month (of practice) (that state) 
has become tranquil there, the one who knows Yoga (sees,) O goddess, that the Linga 
has risen from the heart up to the end of the Cavity of Brahma (at the top of his head). 
Its stainless radiance illumines with (its) light all (that is within the space between that 
to the point) beyond the body (in the twelve-finger space above the head). (Scd-7) 

There itself, (in the Linga within the Cavity of Brahma,) (the yogi) of great 
intellect, his mind (focused on that and) nothing else, having ascended onto the top of it, 
sees within just a month the entire network of Mantras.* 3) Then, when after six months 
that (stage) is fully perfected, (he attains) all the accomplishments (siddhi). (8-9ab) . . . 
This, the great Linga of Siva, is accomplished (in this way) by the Linga of the Self.’ 
(10cd) 


*Cf. 5/114cd-ll6ab, where the intermediate Linga is described as the ‘vitality of 
Mantras’ (mantravirya) 


Here Abhinava's exegesis is so sophisticated, one may fail to recognise that its 
original source is this passage from the Málinivijayottara. Credit is due to Sanderson 
(1992: 293-297) for having done so. It is not surprising that the Pratyabhijiià 
phenomenology and other ascriptions are absent in the MV. But the absence of the 
alignment of the three Lihgas with the Trika triad is. As presented in the 
Málinivijayottara, the worship of the Linga ‘grounded in supreme nonduality’ is an 
abstract visualization (dhyana) of ‘the inner Lihga' the Tantra describes as a subtle 
pulsation of consciousness (spandana) the yogi experiences in the heart. This is the 
place commonly understood from early Upanisadic times to be the abode of the 
individual soul. Indeed, the Tantra refers to it as the dtmaliriga — the Lihga which is the 
Self. Stimulated by its pulse, it rises first to the Cavity of Brahma at the crown of the 
head, where it assumes a second, empowered form. Here the yogi becom 
mantra. Abhinava accordingly says that this, the intermediate Linga, 
vitality of mantra (5/115-116 (114cd-116ab)). The ascent then continues to the Great 
Liga of Siva, which is experienced at ‘the end of the body’, that is, at the end of the 
upper Twelve-finger space (dvadasanta). As Sanderson points out: ‘It is possible, even 
probable, that the Mdlinivijortara did intend the stages of its internal idol [i.e. Linga] to 
be associated with the three components of the Trika triad, namely, the Individual 
(narah), Power (Saktift) and Siva; for, though this triad is not taught explicitly anywhere 
in the text, it is implicit in the meditation taught in MV 18/32-40 shortly after this 
passage.’ See Sanderson (1992: 293-297) for a detailed analysis. 

Swami Lakshmanjoo quotes the following verse found in TAv ad 4/131 in his 
TSRP (p. 49) to explain the nature of the Unmanifest Linga. 
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‘The learned say that the imperishable plane, (which is the universal) cause of 
emanation and withdrawal, is denoted by the word ‘linga’ because it dissolves (all) 
things (away) (laya) and because (it makes them) come forth (@gamana).’ 


He explains the meaning as follows: ‘The wise call the abode of the Upper 

Kundalini the Unmanifest Linga. All transmigratory existence comes forth, that is, 
arises from this place and in that same place dissolves away. Thus this unmanifest Liga 
is the supreme abode.” 
* The triad Siva, Sakti and Man is as basic to Trika’s triadic vision as are the three 
goddesses Para, Paráparà and Apara, with which they are equated in the following 
passage. To use an expression coined by Paul Mueller-Ortega, this is the triadic heart of 
Siva. Abhinava explains in the PTv: 


bhairavarüpasya visvasya 
pradarsitayuktyágamanirüpitanararüpüparübhatfáriksvabhavah saktah tasya hrdayari 
sáram Sivarüpam paramesvaryà Srimatparabhartarikaya samálingitam 


bhairavasabdena viśvasya (p. 221) sarvasarvatmakatavapuh śaktirūpa tat- 
sahitasyātmanah prati ekasya bhedasya nararüpasya etāvac chivütmakam hrdayarn 
pareņābhedena sarvātmakatāyā eva tena tayā ca vindsya bhedasyaivāyogāt ity uktar 
prāk | 

susroni ity āmantraņam asobhanamáyütmakatàyàm api anapetam $uddhacinmayam yad 
etat $ronyàm hrdayam yonirüpam uktarh tan no ‘ntahkrtasakalamantramahesadibhih 
yat sthàvarüntapramátrjalasyühamütmano. 'smākam iti samucitüpatitavyapadesasya 
bhairavatma pürnatàmayam 
antargatavisvaviryasamucchalattütmakavisargavislesánandasaktyaikaghanam brahma 
brhat vyüpakam —brmhitam ca na tu vedantapathakangikrtakevalasiinyavada- 
vidüravartibrahmadarsane iva etac ca trtiyam narddyapeksaya sivaparaikarüpam ata 
evamisu Sastresu atra ca mukhyatayà tad eva hrdayam püjyatayopadistam | 


"The universe is Bhairava, and its nature is the venerable (goddess) Apara who 
is Nara, described in the scriptures in the manner explained. (His) empowered (state) 
(Sākta) is His Heart and essence, Siva who is embraced by the Supreme Goddess, the 
venerable Para. It was said before that by the word *Bhairava' (is meant the following). 
The body (and nature) of all things (p. 221) is (such) that every (single) thing is 
everything. (And that is its) nature as Sakti. In relation to the Self which is, along with 
that, an aspect (bheda) (of the one reality) in the form of Nara. And such is the Heart 
which is Siva along with the supreme aspect which is the nature of all things, because 
without that (supreme aspect) and that (Sakti), this aspect (i.e. Nara) is not associated 
(with them). 

‘O lady with fair loins’ (susroni) is an invocation, The pure conscious nature is 
not lost even within ugly Maya. It is the Heart within the loin which is said to be the 
Yoni. That is our Bhairava nature, which is perfect plenitude. That (Heart) belongs to us 
(no or ‘is Nara’), the network of perceivers (whose) nature is ‘I’ (consciousness ranging) 
down to plants, along with the Sakala, Mantra, Mantregas and other (perceivers), who 
have been named accordingly. (That Heart) is one with the power of bliss of the 
ejaculation of emission (visargavislesa), which is the inner outpouring of the vitality of 
the universe (visvavirya). It is the Brahman who is great (brhar), that is, pervasive and 
filled (brrihita) (with all things). It is not like (the Brahman) of the BrahmadarSana, 
which is not far from (the Buddhist) doctrine of the (one) transcendental (kevala) Void, 
accepted by those who study Vedanta. (Rather it is) the ‘third’ (Brahman), which in 
terms of (the Trika triad) of Man (nara) and the rest (i.e. Sakti and Siva), is one with 
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"The supreme Heart of rest of the upward movements thus 
outlined' in the aforestated manner is the most excellent reality. It is the 
(universal) vibration of consciousness, which is the reflective awareness of ‘I’ 
(consciousness), called (by such names) as the Heart of the Yogini, which 
because it is undivided into Siva, Sakti and Man, "^ is said to be the Unmanifest 
Linga. This is the meaning. 

Well then, why is it called in this way? With this question in mind, he 
says: 


sp faafte ohare FTG | 
sé aroun hoffe: 22% a 


atra visvam idam linam atrantahstham ca gamyate | 
idam tallaksanam piirnasaktibhairavasamvidah | 114 || 


Herein this universe merges (Jina), and here within it, it is perceived 
(gamyate)."" Such is the sign of Bhairava-consciousness in the fullness of its 
power. (114) (113cd-114ab) 


The word ‘and’ suggests the reason, as ‘here’ in the Supreme Heart, 
which is the reflective awareness of ‘I’ (consciousness), ‘this universe’ 
consisting of Siva, Sakti and Man ‘dissolves away’, that is, abides undivided. 
Nor indeed, is that like lac (in relation) to wood, rather it is like milk (in 


Siva's supreme nature. Thus, in these scriptures, and here (in the Paratrisika), the Heart 
is said to be the main object of worship.’ PTv p. 220-221 

?" See note 5,313. 
3? The word ‘linga’ is commonly derived from the roots /i (to merge) and gam (to go), 
but here the sense of gam is to perceive or understand, as it would be with the prefix 
ava-, as in the passive avagamyate ‘it is known or understood’. The word ‘linga’ also 
means sign or characteristic — lakşaņa — here Abhinava tells us that it is the sign of 
Bhairava-consciousness. It is, in other words, a Bhairavalinga. 

?* According to Abhinava's exegesis, the three Lingas correspond to this fundamental 
triad, experienced as domains of consciousness delineated in terms of degrees of 
subjectivity, and its corresponding objectivity. The highest domain is that of the 
supreme subjectivity that is free of all objectivity, and hence ‘unmanifest’ objectively, 
and for the same reason, undivided. This transcendental unity of Siva is such in relation 
to the other levels. From the highest perspective, there are no levels, as there is no 
objectivity that can serve to distinguish one thing or state from another. The 
intermediate level is both unmanifest as that subjectivity and also manifest as the 
objectivity it makes manifest, and with which it is one. This is the level of Sakti, that 
relates to both transcendental Siva and immanent subjectivity at the third, mundane 
level, which relates to objectivity as external and separate from itself. By attending to 
the subjectivity at the lowest manifest level of Man, that is, the individual soul, the outer 
world of objectivity comes to be experienced as manifesting and resting within universal 
and transcendental consciousness. Having ascended to this, the intermediate level, 
subjectivity continues to expand by further exercise of self-awareness, as objectivity 
wanes away into the transcendental subjectivity of Siva. 
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relation) to water,*"” and so it is said that ‘here, within it, it is perceived’. The 
meaning is that (the universe) is perceived as being in a state of oneness (with 
the Heart of reflective awareness). This indeed is the characteristic of supreme 
consciousness, the nature of which has been described, namely, that the universe 
arises from that and dissolves away there itself. As is said: 


‘The learned say that the word *linga' (denotes) the imperishable plane 
(of existence, which is) the cause of emanation and withdrawal, because 
phenomena dissolve away and come from (there)." 


Surely (one may ask,) here the Linga is said to be of three kinds, 
namely, manifest (vyakta), manifest-cum-unmanifest (vyakt@vyakta) and 
unmanifest (avyakta)."? Thus there (in that context), the unmanifest one is said 
to be supreme consciousness. Now, are the other two its unfolding expansion or 
not? With this question in mind, he says: 


emen TATA 3: TES: | 
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dehagüdhvasamunmese samàvesas tu yah sphutah | 
ahantücchüditonmesibhavedambhavayuk sa ca | 115 Il 
vyaktavyaktam idari lingam mantraviryam paráparam | 
narasaktisamunmesi Sivarüpàd vibheditam || 116 ll 


2) This (same) Linga, manifest-cum-unmanifest, is the vivid 
penetration (into immanent consciousness) (samàvesa) that takes place as 
the cosmic paths (of manifestation) unfold within the (microcosmic) body. 
(This penetration) is associated with objectivity (idarnbhàva) in an (active) 


* The triadic universe merges into consciousness as milk dissolves into water, and 
water into milk. The pervasion of the two is perfectly homogenous. They cannot be 
separated from one another. This is how the universe is merged into consciousness. It is 
not within it, as one would say that some material substance is within another, as is the 
lac in a lacquer tree. 

?? Outer, physical Lingas are commonly classified in Siddhünta Agamas as being of 
these three varieties. In that context, a manifest Linga is said to be one that bears the 
image of the deity, the manifest-cum-unmanifest, just the face, and the unmanifest one 
is the bare Lihga. See Suprabhedágama 1/33, Kiranagama 2/21-23, Mrgendragama, 
p.251. 

The physical, outer aniconic Linga symbolizes transcendental pure 
consciousness. A Linga on which one or more faces of Siva are sculpted in relief 
(mukhalinga) corresponds to the intermediate manifest-cum-unmanifest level, in which 
the universe of objectivity is manifest but unfolds within unmanifest consciousness. A 
Linga upon which an image of the deity is sculpted is essentially an idol. This 
corresponds to the manifest level, on which objectivity is displayed outside the 
perceiving subjectivity. Cf. below, quotation ad 5/118 (117). 
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unfolding state, (but is) enveloped in subjectivity (ahantücchàdita)."' (It 
corresponds to) the intermediate level (pardpara) that is the vitality of 
Mantra. Unfolding as Man and Sakti, it is distinct from (the Linga) which 
is Siva.” (115-116) (114cd-116ab) 


This manifest-cum-unmanifest Lihga is (essentially the persistent), 
unfading penetration into the Supreme (transcendental) Principle *that takes 
place while the cosmic paths (of manifestation) unfold in the (microcosmic) 
body’; that is, even while the presumption that Self is the body and the rest (of 
the psychophysical organism) persists. This is the connected (sense of the 
words). Well, if that is so, what is the difference between it and the unmanifest 
(Linga)? With this question in mind, he says it is its ‘objectivity’ and so on — 
objectivity (idarnbhava), enveloped with subjectivity (ahantà), that is, linked 
with it, present in externally unfolding phenomena in the form of the perception 
that ‘this am I’ (idam aham) (thus experiencing a state of identity with all 
things). This is the meaning. Thus, as on the plane of (Pure) Knowledge, 
subjectivity (ahanta) and objectivity (idantd) are on the same level (and have an 
equal status), and so its state is manifest-cum-unmanifest.”* Thus, because (it is 
associated with objectivity), wherein the (transcendental) state of pure reflective 
awareness of ‘I’ (consciousness) is absent, it is different from Siva’s nature. 
Thus, unfolding as Man (the individual perceiver) and Sakti (the power of 
immanent consciousness), the form (of this Linga) is (both) Man and Sakti. 
The meaning is that in this way it is also the intermediate (pardpara) (Linga), 
which is predominantly Sakti (i.e. cosmic consciousness). The sense is that the 
manifest Liga, which is predominantly Man (individual objectivized 

cious , will be (generated subsequently). Thus, it is the vitality of 
Mantra. This is the point, that (only) a Mantra that rests on this plane is capable 
of giving its own corresponding fruit. As is said: 


?' I have followed Jayaratha's explanation. Another possible (and perhaps better?) 
translation could be: ‘Its objectivity (idaribháva) is in a state of expansion, shrouded in 
the subjectivity (ahantacchádita) (of pure consciousness).’ 

9? Siva, who is pure ‘I’ consciousness is the unmanifest Linga. The plane of the 
manifest-cum-unmanifest Linga is both that of Power, which predominates there, and 
Man. 

7? The manifest aspect is objectivity, and the unmanifest, subjectivity, At the level of 
the principle of Pure Knowledge, the two shine at the same level, like the pans of an 
evenly balanced balance, as the experience ‘I am (all) this (objective world) and (all) 
this (objective world) is me.’ As Jayaratha points out, in this state of consciousness, 
subjectivity is embodied. Even so, the ignorance which mistakenly identifies 
subjectivity with the body has been overcome, and its essentially disembodied spiritual 
identity has come to the fore. This is the empowered level of consciousness, from which 
Mantras draw their vitality and power. 

?' According to the higher Trika exegesis from the cognitive perspective of the 
Pratyabhijiia, Nara (Man) is the individual, embodied subjectivity set in relation to the 
world experienced outside its consciousness. Sakti is the universal, disembodied 
subjectivity set in relation to the inner world experienced within it. Both are expansions 
of the pure conscious Siva nature of the supreme, transcendental subjectivity. 
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*A Mantra should be applied to Sakti, not to Man or the Supreme 
Principle. In the principle of the individual soul it becomes inert, and in the 
Supreme Principle it is fruitless, (whereas) a Mantra applied to Sakti bestows 
the fruit of all (ritual) actions.” 

The manifest Linga is also the unfolding expansion of that 
(consciousness), not only the manifest-cum-unmanifest one. Thus, he says: 


R — 
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yan nyakkrtasivahantasamavesam vibhedavat | 
visesaspandarüpam tad vyaktam lingara cidatmakam | 117 Il 


3) The manifest Linga is of the nature of consciousness, (but even 
so) is as if separate (from it). Its form the particularized vibration (of 
consciousness) (visesaspanda), it is that (state in which) penetration 
(samávesa) into Siva’s subjectivity (ahantá) (as one's own identity) has been 
suppressed. (117) (116cd-116ef) 


As the reflective awareness of subjectivity (ahantà), which is supremely 
nondual, has been subordinated (to that of objectivity), it is ‘as if separate 
(from it), and manifesting in an external form, is ‘the particularized 
vibration (of consciousness)’. Thus, this act of reflective awareness is the said 
to be the manifest Liga. This is the meaning. Even so, its ‘nature is 
consciousness’, otherwise it would not be anything at all. This is the point." 


?* The text reads sarvakarmaphalapradah — ‘bestows the fruit of all (ritual) actions’. It 
is tempting to emend to the standard expression sarvakamaphalapradah — ‘bestows the 
fruit of all desires’. However, the text noted below, which is clearly based on a common 
source, supports the reading in the printed text. 

These lines, drawn from an unidentified source, read: 
na pumsi na pare tattve Saktau mantram niyojayet | 
pumstattve jadatam eti pare tattve tu nisphalah V 
Saktau mantro niyuktas tu sarvakarmaphalapradah | 


Compare this with a verse from the lost Tattvarakşāvidhāna quoted in SpPra ad SpKa 
26: 


asaktatvàn niskriyatvan na purisi na pare pade | 
Saktau niyojayen mantram japas tu saphalo bhavet || 


‘A Mantra should be applied to Sakti, not to Man or the Supreme Plane, as it 
is impotent (in Man) and inactive (on the Supreme Plane). (Thus its) repetition would be 
fruitful." 

3% The unmanifest Liga is the supreme subjectivity of consciousness, what is called 
here Siva's egoity (cf. above 5/113). This is the universal vibration or activity of 
consciousness that operates at all levels and circumstances in relation to every single 
thing generated and withdrawn by it. At the level of the manifest Linga, this recedes into 
the background as the individual subjectivity, set in relation to countless objects. At this 
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There is not only a difference between their essential nature, there is 
also (a difference) between their fruits. Thus, he says: 


emet 
emere wa fanum | 
AAP THT 
Wer np feast FT ee og 


vyaktat siddhiprasavo 

vyaktavyaktad dvayam vimoksas ca | 
avyaktàd balam üdyam 

parasya nànuttare tv iya carca || 118 Il 


Yogic accomplishments (siddhi) flow from the manifest (Linga). 
Both these (accomplishments and liberation) arise from the manifest-cum- 
unmanifest (Linga). While liberation (alone arises) from the unmanifest 
(one). The last of these is the power of the second, which is the power of the 
first. However, the Absolute (Anuttara) is not subject to these 
considerations. (118) (117) 


As is said: 


*(One) always (obtains) worldly benefits from worshipping an idol, and 
liberation by worshipping a Linga, and people attain (both) worldly benefits and 
liberation by worshipping a Liga which bears the face (of the deity). ?" 


"The second, which is the power of the first’, that is, the unmanifest 
(Linga), is (the power which is the source of) the manifest-cum-unmanifest one 
as well as the manifest one. Well then, (one may ask,) if that is the case, what 
about their sustaining foundation, the abode of the Absolute (Anuttara), in 
which all things are of the nature of all things? With this question in mind, he 
says: ‘however, the Absolute (Anuttara) is not subject to these 
considerations’. The point is that there (at that level of absolute consciousness) 
a state of perfect plenitude (prevails), and so, because it gives rise to a state free 
of (all) need (and craving), there is no such division into accomplishments and 
the rest. 


level, objects are perceived through differentiated, particular vibrations of 
consciousness, that is, countless acts of reflective awareness directed at each one of 
them, even as consciousness abides as one and unchanging. 

*7 See above, note 5,313. 

?* The contents of consciousness that manifest to the perceiver at the lower individual 
level are confined in themselves, cut off from one another by their own specific identity, 
which is unique and differs from everything else. Within consciousness, each one is full 
and perfect unconditioned consciousness, that expands as itself even as it is everything, 
and so, free of objectivity, it cannot be defined as any one thing. Thus, as every single 
thing is experienced within consciousness as it truly is, that is. consciousness, it is 
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Surely (one may ask,) the first is the place of rest of the second, not the 
other way around. So what is connection (between them) here (in this case)??? 
With this question in mind, he says: 


arrest Fe Sm 
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atmakhyam yad vyaktam 

naralingam tatra vi$évam arpayatah | 
vyaktavyaktam tasmad 

galite tasmims tad avyaktam || 119 || 


Offering all things there to the manifest Linga, namely, that of 
Man, which is called the (Linga of the) Self, (the yogi experiences) the 
manifest-cum-unmanifest (one). When (the manifest universe) within that 
has dissolved away into it, (he experiences) the unmanifest (Linga). (119) 
(118) 


This manifest Linga ‘called the Self',"" the nature of which was 
explained previously, is the locus of the reflective awareness of objectivity 
(idam), because it is predominantly Man (that is, individualized subjective 
consciousness). Dissolving away there into the Linga called the Self, all things 
in the form of (the reflective awareness which is the experience that) ‘as thi 
so indeed am I'?' as the subjectivity and objectivity manifest for (this) yogi 


, are 


everything. This is the holistic plenitude (pūrņatā) of consciousness. The yogi who 
experiences this absolute consciousness as himself, experiences its perfect plenitude. 
Partaking in it, he is everything, and so is totally free of need or desire for anything. The 
attainment of any worldly enjoyment or accomplishment or even liberation loses all 
meaning for him. 

*° The question is: the higher level of consciousness includes the lower, not the other 
way around, so how can the lower contracted state rise to the higher expanded one? 

?? Abhinava is referring to the name dtmaliriga mentioned in the MV 18/10d. 

33! vad idam tad aham eva. Sanderson (1992: 295) translates the spirit of this statement 
rather than its literal meaning: ‘whatever exists is nothing but myself’. He explains the 
entire passage as follows: ‘According to Abhinavagupta the Madlinivijayottara is 
teaching that by meditating on this spandah as it is manifest in the individual 
(visesaspanda), one is to penetrate through the Power state to the nondual ground in 
which the Individual (narah), Power (Saktih) and Siva, the triad that the Trika considers 
to be its hallmark, coincide in an undifferentiated unity. The individual (narah) is 
consciousness in which object representation (idari-vimarsa) and therefore duality, 
predominate. One is to transform this state into Power consciousness by dissolving all 
object cognitions into the self. One does this by establishing the following awareness: 
“whatever exists is nothing but myself" (yad idarn tad aham eva). The result is said to 
be the state of duality within nonduality (dvaitadvaitam, bhedabhedah). Siva 
consciousness arises when the objective universe collocated (samanddhikarana-) with 
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on the same level (with equal status); (this is) the manifest-cum-unmanifest 
Linga. (Then, when) all (objectivity) ‘has dissolved away’, and the residual 
subjective awareness has arisen, (emanated) from that manifest-cum-unmanifest 
Linga, (then) that is the unmanifest Linga. This is the meaning. 

Well then, what is meant by saying this? With this question in mind, he 
says: 


meet 
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aren fer FAT 1 220 od 


tenütmalingam etat 

parame sivasaktyanusvabhàvamaye | 
avyakte vi$ramyati 

nàünuttaradhàmagà tv iyam carcā || 120 Il 


Thus, this Linga of the Self comes to rest in the supreme unmanifest 
Linga, which consists of the essential nature of Siva, Sakti and Man. (The 
process culminates here;) this discourse does not apply to the abode of the 
Absolute (Anuttara)."? (120) (119) 


Thus, ‘this Linga of the Self" is the manifest one, and is predominantly 
Man (the individual soul); in other words, having attained rest in the manifest- 
cum-unmanifest Linga, which is predominantly Man and Sakti, and in the one 
which is predominantly Siva, which because it has encompassed within itself 
the other forms, consists of Man, Sakti and Siva, and so is ‘supreme’, because 
being different from the other Lingas, is the most excellent unmanifest Linga 
within which (they) rest, that is, manifest at one with it. This is the meaning. 

Well then, why is it not said that just as the two Lingas, manifest (and 
manifest-cum-unmanifest), rest in the unmanifest one, that also (rests) in the 
same way in the abode of the Absolute? With this question in mind, he says: 
‘however, this discourse does not apply to the abode of the Absolute 
(Anuttara)'. That abode of the Absolute shines radiantly as all three Lingas, 
beginning with the unmanifest, and so the (triad) always rests there. Otherwise 
Gif it were not to do so), it would not manifest. 

Thus, he says: 


the subject in Power consciousness, dissolves entirely into nondualistic self- 
representation (aliari-vimarsa). Here everything is experienced as the self and not, as in 
the preceding phase, simply equated with it." 

%2 The process ends here. There is no need for it to proceed further. The Unmanifest 
does not dissolve into Anuttara, the fundamental absolute ground that encompasses all 
three as if it were a higher fourth level, because the Unmanifest Linga is itself the unity 
of all three. 
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wap oe dd Aeaf: | 


ekasya spandanasyaisa traidham bhedavyavasthitih | 


This is the diverse threefold state of the one pulse (of universal 
consciousness). (121ab) (120ab) 


‘This’ is the division of three kinds into the manifest and other Lingas, 
which is ‘the state’, that is, manifestation, of the ‘one pulse’, which is the main 
one and is the Absolute (Anuttara), called, for example, the Heart of the Yogini. 
The meaning is that there is nothing separate from that. 

Thus, by abandoning the manifest and other Liga, one should rest just 
here (in the unmanifest one). Thus, he says: 


a feg ver faedq wenfasnferaem: d 222 1 


atra linge sadà tisthet püjavisrantitatparah V 121 Il 


(The yogi) should always abide here in this Linga, intent on worship 
and finding rest therein. (121cd) (120cd) 


As is said (in the Málinivijayottara): 

‘(The yogi) should not worship a Linga made of clay, stone, metal, 
crystal and the like (made of inert matter), rather he should worship the inner 
(üdhyátmika) Linga, where (the whole universe of) moving and immobile things 
dissolves away (lina). For (indeed,) the condition of being a Linga an outer 
Linga possesses is (because it is) empowered by this (inner Linga). ?* 


Those whose hearts (i.e. awareness) are not engaged in the knowledge 
of that (inner) Linga, (but even so) worship an outer Liga, (their worship) is 
merely physical exertion. It cannot bear fruit. 

Well then, (one may ask,) what happens by resting here? With this 
question in mind, he says: 


9 MV 18/2cd-3. MV 18/2cd-3ab is quoted ad 4/231cd-232ab. Cf. MV 18/9cd-10ab: 
etal lingam aviji yo lingi lingam àsrayet I 
vrthà pari$ramas tasya na lingaphalam asnute | 


‘He who wears a Linga and takes refuge in a Liga, without knowing this 
Linga, his labour is useless, he does not enjoy the fruit of (the worship of) the Linga.’ 
MV 18/9cd-10ab 


Abhinava paraphrases this verse in MVV 2/66: 
etallingajnanapraviyuktahyda (> -hrdo) vrthaiva hi bhajante | 
bahyasthalitigapiijam prayasamatram phalàya na hi tat syàt || 


"Those whose heart is not dedicated to the knowledge of that Linga, their 
devotion to the worship of an outer Lifga is useless. It is just exertion that bears no 
fruit." 
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yoginthrdayam lingam idam ünandasundaram | 
bijayonisamapattyà süte kam api samvidam || 122 || 


This Linga is the Heart of the Yogini, beautiful with the bliss due to 
the union (samapatti) of the seed and the womb (yoni), which gives birth to 
an extraordinary (kamapi) form of consciousness. (122) (121) 


‘This Linga', which is the vibration (of consciousness) (spanda) called 
the Heart of the Yogini, consists of bliss and 'gives birth to an extraordinary 
form of consciousness'. The meaning is that by the oneness of Siva and Sakti, 
who are the seeds (of the vowels) and the wombs (of the consonants), it reveals 
penetration into supreme consciousness. Moreover, (this verse) also indicates 
that entry into supreme consciousness can take place only by the practice of 
sexual union (caryaákrama). As is said: 


*One should worship the Triangle mandala, which has the three powers 
(of will, knowledge and action), and think that consciousness (cetana) is in the 
centre, (That) indeed is the Linga that faces west.’** 
Again, 


*Eulogized as oozing with bliss, the cause of the birth of all (people), 
and called the genitals, is said to be the form of PSsusumná. ^ 


3 The Triangle representing the Yoni is called the Linga that faces west in the Kubjika 
Tantras. Belonging to the ‘western tradition’ (pascimamnaya), the predilection for that 
quarter of space is evident in various contexts. The Triangle facing west is a downward 
facing triangle with respect to the worshipper who, facing east, draws it in front of 
himself. It is a Yonilinga, that is here called ‘the Heart of the Yogini’. Thus, it is likely 
that this verse is drawn from a Kubjika source. 
95 MSs Jh and Ñ read sausumnarh. Although this is in actual fact the correct spelling, it 
is rarely found and so has not been adopted. 
“© Tt appears from these two references that the sexual practice (caryakrama) Jayaratha 
says is implied in this verse involves the visualization of the female genital organ as a 
triangular mandala, at the corners of which are the three powers of will, knowledge and 
action, and in the centre the bindu, which is the Linga that faces west. This is a common 
expression in the Kubjikà Tantras, for the seed-syllable AIM. The east is normally the 
location of the mandala, which is in front of the worshipper. Thus, the triangular 
seed-syllable in the centre faces west. The male organ is susunmná, that is, the channel of 
the central rising breath (uddna), which is the current of the flow of the rise of 
Kundalini, awakened by the union of the two. 

After having explained how all the letters, that is, the male seed vowels and the 
female womb consonants, are generated to form the Yoni of the goddess, from which 
the universe of words and their meanings is generated, Abhinava describes it as follows. 


grahyagrahanagrahakakonatrayamayam vastutah prasiitipadam bijasammisratayaiva 
bhavati- tadaiva puspariipatvat anyadā tu yogyatayaiva tathavyapadesah | tathà ca tat 
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Well then, how can that take place by resting here? With this question 
in mind, he says: 


aa warefarerd waisui Saam: 
aE ume fedes: 233 1 


atra prayasavirahat sarvo ‘sau devataganah | 
ünandapürne dhamny àste nityoditacidatmakah | 123 ll 


Here (in the supreme unmanifest Linga), all this group of deities, 
which is eternally (active and) emergent (nityodita) consciousness, resides in 
the abode full of bliss, because (they and it are) free of (all) exertion. (123) 
(122) 


As is said: 

‘All the deities, Brahma, Visnu and Mahe$vara, (reside) in the 
Triangle.’ 

Not only is all this group of deities present here, but also the Supreme 
Lord’s power. Thus, he says: 


37i harry Wurf | 
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kusumam eva trikonataya yoniriipam p. 184) 
tatsphutibhütavibhaktagrahyadirüpasom ) 
idāpiħgalāsuşumnādharmādharmaśavalādikoņatritayā pārameśvarī bhairavī bhattárikà 
mudrā tadrūpayonyādhāratayā yonir iti nirdistà 


'Consisting of the three corners that are the object, perception and the 
perceiver, it is in reality the place of birth, for (there) it is mixed with the seeds (of the 
vowels). It is such just then, because it is the flower of menses. At some other time, it 
could not be called (the Yoni) as the (potential state that is) the competence (to give 
birth to all things, and so) in that way it is that flower (of menses) which, as the 
Triangle, is the Yoni. The Triangle is the clearly manifest division (into the triads of) the 
Moon, Sun and Fire that are the object, (perception and the perceiver), emanation, 
persistence and withdrawal, Idà, Pingalà and Susumna, Dharma, Adharma and mixed. 
As such is the venerable Bhairavimudra (bhairavi bhattárika mudra) of the Supreme 
Goddess that is called the Yoni, as the foundation of the Yoni which is of that nature." 
PTv p. 184-185 


Notice that the Yoni in its creative (7 menstruating) state is Bhairavimudrà. 
This is the dynamism of expanding and contracting consciousness that generates and 
withdraws all things, that the yogi, identified with Bhairava, enters. The Supreme Liga 
becomes the Yoni, God becomes the Goddess, the opposites transform into one another 
as the individual becomes universal, and the universal becomes individual. This is the 
union of Siva and Sakti, ranging through all the levels of reality right down to the 
concrete physical union of Siddha and Yogini. 
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atra bhairavanüthasya sasankocavikasika | 
bhàsate durghatà Saktir asankocavikasinah || 124 Il 


Here (also) shines the power of freedom (durghata), which, 
contracting and expanding, belongs to Lord Bhairava, Who neither 
contracts nor expands. (124) (123) 


Here in the abode full of Bliss (and the all-embracing) Light (of 
consciousness), which ‘neither contracts nor expands’, and (so is calm) like 
an ocean without waves, 'shines', that is, is manifest (and is directly 
experienced), at one with its own nature as the power called *freedom', which, 
*contracting and expanding', that is, always consisting of emanation and 
withdrawal, accomplishes what is extremely hard to do 
(durghatakarint).(Moreover) by its glorious power, this cosmic expansion rests 
perpetually on the plane of emanation and withdrawal. This is the meaning." 


vaega TIT d 
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etallingasamapattivisarganandadharaya | 
siktam tad eva sad visvam $asvan navanavayate || 125 || 


This universe of Being, sprinkled with the stream of the bliss of the 
emission born of the union with this Linga, is perpetually renewed. (125) 
(124) 


‘The stream of the bliss of emission’ is the power Kauliki, called the 
freedom (of consciousness), which (flows) within that abode of the Absolute, 
mentioned previously, and is ‘born of union’, that is, oneness ‘with this 
Linga’. (He explained previously that): 


‘The emissive state of this (power) is its abiding condition (of 
perpetually) pouring forth (procchalatsthiti), which, by the progressive 
emergence of bliss (and the other forms of reflective awareness) in due order, is 
the state the power of action, becoming (fully) evident, ultimately reaches.”** 


In pad with this teaching, (its) outpouring (ucchalattd) takes place by 
and just when (absolute, universal) ‘Being’ has 
reached a state of propensity to outer (manifestation) (bahirucchiinata), the 


37 In other words, Bhairava is the polarity of absolute consciousness which, perpetually 
unchanging, is at rest within itself. His power of freedom is the polarity which, 
expanding and contracting, emits and withdraws all things in the perpetual present of the 
actuality of Being that constantly arises and falls away each moment. 

8 Above, 3/144cd-145ab (144). 
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universe is ‘sprinkled’ by that and ‘perpetually renewed’, that is, it always 
attains the state fit for emanation and withdrawal. This is the meaning.*” 

Now (viewed in another perspective), by the ‘union’ of the two sexual 
organs (liriga), variously termed, for example, the (male) Adamantine (vajra) 
and the (female) Lotus (padma), that is, by the sexual enjoyment (saribhoga) 
(of the two) in accord with Kaula sexual practice (caryakrama), (finite, 
individual) ‘Being’, which is the universe of male and female (creatures) etc., 
‘sprinkled’, that is, inseminated (dattabija) by this ‘stream of bliss’ which is 
the emission (that takes place during orgasm), is born continuously. This is the 
meaning. 

Surely (one may ask,) the Contemplation of the Intellect and the rest (of 
these practices) are clearly (part of) the Individual Means, as they include (all of 
its features, namely, that it operates in the sphere of) duality and the vital breath, 
and (entails) the purification of thought, and so their being termed thus is 
justified. However, the means which is (called) 'entry into the Supreme 
Principle" is free of thought constructs, and so is not like that. So how is it that it 
is described here (in the chapter dealing with the Individual Means)? With this 
question in mind, he says: 


aga ages f. d 
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anuttare ‘bhyupayo ‘tra tàdrüpyád eva varnitah | 
jvalitesv api dipesu gharmamsuh kim na bhasate |l 126 Il 


The means to realise Anuttara?' has been described here, because it 
is (ultimately) the same as (the Absolute). Does not the sun shine even in the 
midst of well-lit lamps?™” (126) (125) 


?* Creation takes place by the union of Siva and Sakti. It is the inner union within 
consciousness of its two polarities that, uniting, generates its inherent bliss that arises 
progressively, as it were, through its energies of will, knowledge and action. Then, fully 
primed and propense to manifestation, it issues forth as the emission (visarga) that 
vitalizes and renews all things in such a way that each moment is novel, created afresh 
even as it subsides to give way to another vitally new one. 

“© The reader can understand for herself that Abhinava is teaching how sexual union is a 
microcosmic reflection of the union of Siva and Sakti. The bliss that arises from 
physical union was equated with that of the absolute Brahman, and sexual union was 
considered to be a sacred rite already, centuries before, in the Upanisads. See above, 
note 4,448. 

“! This means is not only ‘the entry into the Supreme Principle’ taught from verse 74 
onwards, In all of the presentations of practice and visionary experience in this chapter, 
the culmination is Anuttara. Here Abhinava himself says that this is a characteristic of 
these Gnavopaya practices. In the parallel passages in the MVV, Anuttara does not 
figure as much. Nonetheless, it is clear that even in this, his earliest surviving Trika 
work, Anuttara is already the ultimate reality. Indeed, in at least two places, Abhinava 
refers to the teachings he expounds there as anuttaranaya (MVV 2/105d and 120b). 
However, this doctrine is not mentioned in the MV, his highest and most venerated 
authority. Even so, he does manage to find it in one place. And he makes much of it, 
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‘Here’, in this chapter, which is concerned with describing the 
Individual Means, this entry into the Supreme Principle, which is the 
instrumental means to the direct realization of the Absolute, is *the means to 
realise the Absolute because it is (ultimately) the same as (the Absolute)’, 
and so has been explained (here) because it is a means to (realizing the) 
Absolute. There is nothing wrong if the great light of the sun (shines and is) 
present (also) when there are lamps (that shine with their own) limited light to 
illumine particular objects. Such is the case here as well. This is the overall 
sense. 

Surely then, (one may ask,) in this way, one must teach the three means, 
Individual and the rest, (together) in combination (with one another). So how is 
it that separate chapters have been conceived (for each one)? With this question 
in mind, he says: 


thus he refers to this reference in the concluding verse of the first part (khanda) of the 
MVV, where he writes: 


ittham saptadasadhikaracaramam tattvam yad abhasate 

fam anuttaram Sivapadam sampràptikamàn prati | 
etat sarvam ihoditarn ca jagadanande vipaksatmakam 
bhedapranataya yato ‘tra nikhilo ‘py esa prapaficah sthitah \ 


‘The ultimate reality level that shines in this way (is taught in the) seventeenth 
chapter (of the MV). That which is ascertained (there) to be Anuttara, is Siva's plane for 
those who desire attainment (of liberation). All that has been taught here as being 
contrary to Cosmic Bliss, because it is animated by duality, due to which all this world 
(of fettered on-going existence) (prapajica) abides here.’ MVV 1/1135 


The MVV is ostensibly a commentary on the first verse of the MV, to which 
Abhinava is pointedly referring here. It declares that 


‘the rays of the moon of consciousness that come forth from the mouth of the 
Supreme Lord, capable of shattering (all) that is contrary to Cosmic Bliss 
(jagadananda), triumph" 


If I have understood correctly, Abhinava is referring here to the seventeenth 
chapter (adhikdra) of the Málinivijayottara. The first part of this chapter deals with the 
six ancillaries of Yoga. One of them is dhdrana. Concerning dhdranas the MV says: 


"The yogi abides on the path of yoga here by means of these dhdrands. Having 
abandoned that which is to be discarded, (the yogi) goes to the most excellent plane 
(padam anuttamam). MV 17/16. 


I have translated anuttamam as an adjective, which is most likely to be the 

original intended sense. But as this is the only place anywhere in the MV where 
anuttamam could be construed to be a proper noun, it seems that Abhinava singled it out 
for this reason in his own subtle way. 
?? One may ask oneself how it is that this practice, which is based on a pure state of 
awareness free of thought constructs, is taught in this chapter that concerns the 
Individual Means. Abhinava replies by saying that the sun of Sambhavopaya continues 
to shine even when practicing the Individual Means. Indeed, without it, it could not 
serve as a means to realization. 
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arthesu tadbhogavidhau tadutthe 

duhkhe sukhe và galitabhisankam | 
anávisanto ‘pi nimagnacittà 

jānanti vrttiksayasaukhyam antah | 127 I 


Those (yogis) (who, although they are) in the midst of the objects (of 
the senses), in the practice of experiencing them (bhogavidhi) remain free of 
doubt, and moreover, do not enter into the pleasure or pain they carry in 
their wake, their minds immersed (in consciousness), know the inner 
pleasure of the cessation of the activity (of the senses and mind)? (127) 
(126) 


“8 This verse is MVV 2/114 with no variants. The mind selects this or that object 
amongst the many that appear before us according to our needs and preferences. Out of 
many cups of different colours and shapes for sale in a shop, we may prefer a blue one. 
We take it home and make use of it to hold tea or coffee. The tea may be pleasant and 
we enjoy it, or it may be too hot and burns our tongue. In this way, starting off from a 
vague possibility, the nature and function of the cup becomes cl 
experience pleasure, pain or indifference by making use of it. Its 
choices. Attracted or repelled by one thing or another, the mind's activity leads us along 
on an endless frustrating round of pleasure and pain. Accordingly, most forms of Yoga 
quite rightly teach that in order to be free of the inevitable consequences of this 
relentless process, we must be detached from the things of the outer world and still the 
activity of the mind. Indeed, some, like Pataíijali who wrote the Yogasütra, go so far as 
to say that we must also halt the activity of the senses by withdrawing them from their 
objects, to attain the state of perfect stillness of pure contentless consciousness. Some, 
like the Advaita Vedanta and some Buddhist schools, help us to do that by teaching that 
the outer world is insubstantial like a dream. It can never give us any lasting happiness. 
This is the realm of duality, they say. We must wake up from it. Then, as when we wake 
from a dream, it disappears and all that remains is just reality as The teaching here 
agrees, of course, that the outer world of objectivity is frustrating duality, but that does 
not necessarily entail the loss of inner consciousness, which is free of it. To experience 
the bliss of inner stillness, we need to pay attention to it, certain that this is how we can 
truly experience the happiness of a quiet mind. 

Swami Lakshmanjoo understands this verse to be a description of the fruit of 
practicing the seven ‘instruments of Yoga’ (karana) taught in the following section. He 
explains (TSRP p. 54) that ‘the meaning is that the adept who has become most skilled 
and well versed in practicing the karanas does not enter into the pleasure and pain that 
become apparent in the objects of sense, such as sound, when he experiences the objects 
of sense, and at the time of worldly enecome apparent in the objects of sense, such as sound, when he experiences the objects 
of sense, and at the time of worldly enjoyment. Unattached to all the objects of sense in 
this kind of world (sarhsara), taking the support of the state free of thought constructs, 
he attains in his heart great pleasure, free of thought constructs, and the freedom of 
liberation in this life." 
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‘Those (yogis) whose minds are immersed (in consciousness)’, 
although they are engaged in taking up this or that amongst ‘the objects of 
senses’, such as (the colour) blue (rather than another), ‘in the practice of 
experiencing them,’ such as the perception (of the colour) blue, ‘and in the 
pleasure or pain they carry in their wake’, brought about, for example, by the 
colour blue, (in such a way that) outer phenomena have become well established 
(in their particular nature and asserted their existence fully), right up to (the 
complete application of their) functional capacity, ‘remain free of doubt and 
do not enter’ (into them). (Reflecting) there that: ‘this is unreal like something 
(experienced) in a dream’, yogis (thus) free of doubt, who are not helplessly 
under their influence, ‘know the inner pleasure of the cessation of the 
activity (of the senses and mind)’. 

According to the aforementioned practice (of Bhairavamudra), ‘(the 
yogi) whose gaze is outward and goal inward, attains the Supreme Plane.“ The 
meaning is that even when engaged in each of the outer affairs of daily life, (the 
yogi) experiences the supreme and most excellent wonder (of consciousness) by 
resting in his own nature alone. And so even though (his outer experience of 
objectivity is one) of duality (bheda), his nature is (essentially) nondual. Thus, 
as duality prevails in the beginning, this is why (this practice) is explained here, 
and so there is no defect. (Indeed,) that is (such) yogis’ supreme radiant 
power (visphurjita), namely, that although (the experience of the outer world) 
consists of duality, they abide in the (inner) nondual state (of subjectivity). 

He says that: 


saa faecraramefar cart wena 

qub adie qoramfassb wem ua 
weg Garey wpe ae Aeree 

ant frat pRa Aaaa i 236 u 


saty evátmani citsvabhavamahasi svànte tathopakriyam 


We may also understand the sense of the expression bhogavidhi as the 
'experience'- bhoga — that is prescribed — vidhi — due to that individual's past Karma. 
Experiencing the consequence of Karma (bhoga) inevitably entails 
These yogis do not allow themselves to doubt that all that is taking place is ultimately 
the result of the activity of universal consciousness. They are not carried away by the 
pleasure or the pain into the agitation of many thoughts and mental cogitation. So, 
unlike those who are not yogis as they are, they inwardly experience the tranquillity of 
the inner stillness of nimilanasamadhi [absorption with the eyes closed] even when they 
are subject externally to the experiences that are the inevitable consequences of their 
past Karma." 

M Above, 5/81ab (80cd). 

%5 Finding rest in nondual subjectivity is the Supreme Means (sambhovopaya). 
Although this practice is essentially concerned with that, it is taught here in the chapter 
dealing with the Individual Means because the yogi enters that state of rest when 
engaged in the duality of outer objectivity. He starts from that outwardly but moves on 
beyond it inwardly. So Abhinava teaches it here. 
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tasmai kurvati tatpracaravivase saty aksavarge ‘pi ca | 
satsv arthesu sukhadisu sphutataram yad bhedavandhyodayam 
yogi tisthati pürnarasmivibhavas tattattvam actyatam || 128 || 


The Self, that is to say, the splendour (mahas)"* which is 
consciousness, and the internal (mental) senses that aid it, the external 
group of senses whose functioning depends on them, the objects of sense, 
pleasing or otherwise — when all this is (present and active), the yogi 
(experiences in their midst) the supremely evident arising (of reality) free of 
duality, and abides (in his authentic nature), glorious with the rays (of his 
consciousness perfectly) full (and unrestricted). Gather together that 
Reality unto yourself!” (128) (127) 


Here (what is meant by) the Self is the supreme subject (that is perfect) 
full (and all-embracing) (pürna). It is (the one universal) consciousness (that 
illumines all things) and so differs from the light of (outer physical objects) such 
as the sun. (The Self) is one with consciousness (which is all that exists), and so 
when one's own nature is realized directly (to be such), it (shines) undivided 
(and at one with all things). The internal senses ‘aid it’ by (endowing the 
individual subject with the capacity to acquire) finite knowledge and act (within 
the domain of duality), by manifesting the contracted state (of the individual 
subject's consciousness). (The inner mental and outer senses) are present (in 
their) divided (differentiated form as sight, hearing and so on) on the level of the 


?* According to Monier-Williams’ dictionary, mahas means ‘1) greatness, might, 
power, glory 2) joy, gladness, pleasure 3) festival, festive hymn 4) sacrifice, oblation, 5) 
light, splendour, and majesty.’ 

V" TĀ 5/128 (127) = MVV 2/115. The variants are: pracdracature ‘(external group of 
senses that) function well because of them’ for pracáravivase ‘(external group of senses 
whose) functioning depends (on them)’, parparasmikhacitas ‘shining with the rays (of 
his consciousness perfectly) full (and unrestricted)’ for pürnarasmivibhavas ‘glorious 
with the rays (of his consciousness perfectly) full (and unrestricted)’, and ddiyatam 
"take up’ for áciyatám ‘gather together’. 

The supreme subject is pure consciousness. In order for it to perceive objects 
and act in the day-to-day world, it contracts down to an individual perceiver by 
identifying with the intellect, which it illumines. The intellect is like a small mirror that 
reflects the light of the Self within itself. Thus, the Self appears to be contracted down to 
the individual level. The mind (manas) directs the activity of the senses, selecting and 
directing them to their object. The ego takes charge of their activity by personalizing 
them, so that we experience their objects as what “I see" etc., and the activity of the 
mind and intellect as what “I want” and “what I know”. Aided in this way by the 
internal senses, consciousness functions in relation to the outer senses that are activated 
by them. Through them it knows their objects, and experiences them as pleasing or 
painful, and takes charge of them through the individual ego. 

The yogi practices the yoga of self-awareness by abiding in his authentic pure 
conscious nature. Observing this process with assiduous attention, he recognises that the 
intellect, mind, ego, senses and the outer world are all the radiant rays of the Light of his 
own supreme subjectivity. Thus he gathers it all up together into it without getting 
entangled in it. Thus, free of attachment, the craving for outer things ceases and the 
activity of the senses is recognised to be a free outpouring of unfettered consciousness. 
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perceiver, associated with the intellect (buddhipramatr). (The outer group of 
senses) ‘depends upon’ ‘the functioning’ of one’s own inner (mental senses) 
in such a way that in the final stage, (the result of their activity is the perception 
that) ‘I know this in this way’. This is the meaning. 

The point is, if that (subjectivity) has not developed there within the 
intellect and the rest (of the inner senses), then what could the outer senses do? 
When the group of senses, which are such, beginning with the sense of sight and 
the rest, are on the level of the perceiver (associated with the) body and the rest 
(in their) divided (and differentiated form), then the objects of sense, ‘pleasing 
or otherwise’, desired or undesired, are also (on the same level). Thus, the yogi 
abides (in his own authentic nature), rendering ‘supremely evident’ in this way 
‘the arising (of reality) free of duality’ without distinction in the three 
domains of nonduality (of the Self), nonduality-cum-duality (of the inner and 
outer senses), and duality (of the outer world). ‘Gather that Reality’, the 
ultimately real nature (of all things), which is entry into Bhairavamudra.“’ The 
meaning is that even when (mundane reality, which) consists of the external 
disturbance of subject and object and the rest (exists and operates), (the yogi), 
having abandoned attachment to it, abides established in his own (authentic) 
nature alone. Thus, because outer craving has ceased, he is always ‘glorious 
with the rays (of his consciousness perfectly) full (and unrestricted)’, as the 
(binding) activity of all the senses has ceased. As the Bhagavadgīta (says): 


‘With the Self detached from external contacts, he realizes the bliss of 
the Self. Devoted as he is to the meditation of the Brahman, he enjoys 
imperishable bliss." 


Having concluded in this way (this teaching), he announces (his) 
enquiry into the postures, which was enunciated as coming next. 


The Instruments of Yoga (karana)^' 


9*5 The practice of Bhairavamudra is taught succinctly in the following line drawn from 
5/8 1ab above, quoted by Jayaratha in his commentary on the previous verse: ‘(the yogi) 
whose gaze is outward and goal inward, attains the Supreme Plane.’ See above, notes 
5,224 and 233. 

“ The practice taught here does not literally require stilling the activity of the senses. 
On the contrary, the practice is to maintain awareness of one’s own essential conscious 
nature when they are acting. In this way their activity is not binding. If the yogi is 
successful, it is their binding action, not their activity itself that ceases. This practice 
belongs to the Individual Means, because it is based on the activity of the mind and the 
senses, that is, it begins by making use of them to realise the fundamental consciousness 
that makes their activity possible. 

3 BhGi 5/21. 

5! The word ‘karana’ literally means ‘an instrument’ or ‘instrumental means’. It is not 
surprising that the word has a range of meanings, corresponding to the wide range of 
applications ‘an instrument’ can have. In the present context, the most direct translation 
could be ‘an instrument of cognitive yoga’. They are taught in the Trisirobhairava, as 
are the majority of the practices Abhinava presents in this chapter on anavopaya. This is 
the meaning that emerges as we go through the accounts of the seven karanas. The term 
is also used to denote stages or levels marked by a karana. The most common example 
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is with reference to the six karanas, that are the deities ranging from Brahma to 
Sadasiva, who govern the elements and corresponding spheres of attainment 
characterized as Voids. The progressive ‘abandonment of the karanas’ (karanatyága) 
marks the stations of ascent. 

Here, in this case, by a karana is meant an element or aspects of the act of 
perception, that experienced in the manner described, marks a stage in the development 
of the yogi's practice of what can be termed ‘cognitive yoga’, as distinct from pranic or 
postural Yoga, for example. The term in this sense resonates with the usage of the word 
to denote the inner mental and outer senses as instruments or means of perception. In 
this context, the sense of ‘karana’ is a means or instrument of perception applied to 
perceive things in such a way as to attain transcendental consciousness through the 
medium of mundane perception. Accordingly, I translate karana as ‘instrument of 
cognitive yoga’. 

This definition fits with all seven karanas as they are apparently understood to 
be by the Trisirobhairava itself. But there is another widely used sense of the term 
karana to denote bodily postures. In the technical vocabulary of dance, it denotes dance 
postures. The two senses combine here to mean the positioning of the factors that 
constitute perception and are a means to it in such a way as to orientate it to universal 
and transcendental consciousness. However, the TBh itself does not refer to this other 
usage, whereas Swami Lakshmanjoo does, equating karana with mudrà. Indeed, in the 
texts karanas are yogic practices akin to mudras. 

A karana is akin to a posture sana, which has led Gnoli to translate the word 
in Italian as ‘postura’. In the present context this is not a good translation. However, we 
do come across the usage of the term karana in the sense of ‘posture’, but in a more 
sophisticated sense than would be denoted by the word ‘dsana’ in modern usage. A 
karana is a complete yogic practice, that does not only involve the posturing of the 
body. For example, sanmukhikarana involves blocking the orifices of the head, which 
amounts to ‘gathering together’ the senses located there. We find an interesting example 
in the Svacchandatantra of a karana that combines bodily posture and concentration, as 
Ksemaraja understands it: 


madhye tu karanalaksanam M tadàha ---- 

laksanam tasya vai &rnu | 

jihvā tu taluke yojyà kirncidürdhvar na samsprset \| 365 | 
igat prasárya vaktram tu kiricid osthau na samsprset | 
dantapankti tathaiveha drsti$ cádhordhvavarjità | 366 || 
kàyari samunnatam krtvà karanam divyam ucyate | 


atra jihvayas tüluyojane kuficitatvam arthalabdham kiricid osthau neti na kirncidapi 
sprsed iti yojyam | tathaiveti prasárya na samsprsed ity arthah | drster adha ürdhvarn 
varjanam — niscalatárakatvena — vikalpahanaye | — samunnatam iti — samyag 
avikrtatayonnatam | divi parasamvil-labhe upayatayà bhavam divyam || 


"The characteristic nature of the karana is in the centre. (The Tantra) s 


ys that: 


‘listen to its description (laksana). Having conjoined the tongue to the palate, 
(the yogi) should not touch anything above. Having extended the face a little (forward), 
the two lips should not be touched (by the tongue) at all, (or) similarly, the two rows of 
teeth and, in the same way, the gaze should not be above or below — once the body has 
been raised up. This is said to be the divine karana.” SvT 4/365b-367ab 
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ity uccáravidhih proktah karanam pravivicyate | 
Thus, the procedure (concerning the forms and levels of) 


‘utterance’ has been described, and so (we now move on to) examine the 
(types) of instruments (of yoga) (karana). (129ab) (128ab) 


Ksemaraja explains: ‘(What is meant is) here (is that) when the tongue is 
conjoined to the palate, the purpose of that is achieved, which is to contract (and curl) it. 
One should add that it should not touch the lips at all. In the same way, when it is 
extended, it should not touch (the lips). This is the meaning. The gaze should not be 
above or below because, unmoving, (it serves) to destroy thought constructs. (The body 
is) ‘raised up’ (in the sense) that it is raised (straightened up) properly without being 
deformed. The condition (of this posture is) ‘divine’ (divya), as the means to attain 
supreme consciousness within the (divine) sky (divi) (of consciousness).” 


For other examples of such karanas, see Matangapdramesvara (yogapáda) 
2/22c-29, SVT 4/365c-367b, Saradatilaka 25/45-47b, Matsyendrasamhita 1/382, and 
Jayakhya 33/18c-22. 

The practice of dsana (what is commonly called ‘yoga’) is not what is meant 
here, Abhinavagupta knew nothing of dsana practice as it is practiced nowadays. It is 
true that ásana is one of the eight ancillaries of the Yoga taught by Patafjali in his 
Yogasiitra, but he only refers to it as sitting comfortably in order to be able to practice 
concentration with ease. Of course, sitting cross-legged for meditation is very ancient, 
but there is little, if any, evidence of dsana practice prior to the 12" century, and it does 
not seem to have developed substantially for centuries. It was a significant part of the 
Hatha Yoga taught by Gorakhanatha (12" or 13" century) and members of the tradition 
he founded. One of our primary sources for thi still Hathayogapradipikà written by 
Svatmarama in the 15" century. The Gherandasarihità and Sivasamhita are also well- 
known classics. Their date is hard to ass but they are probably not before the 16" 
century and may well be later. From the thirty odd postures — ásana described there, a 
considerable advance was made by the time of the 18" century king of Karnataka, who 
wrote (or had written) the Sritartvanidhi, where we find many more. Bjorn has 
suggested that there, in the Tanjore Palace, a good number of ásanas were developed, or 
at least practiced, as part of the physical competence training program for wrestlers. 

Ayurveda does, of course, deal extensively with the basic principles that make 
for physical and mental health, and does consider spiritual discipline, such as Mantra 
practice, to be curative. Nonetheless, until relatively recently the connection was not 
clearly formulated between dsana practice, health, physical competence and yogic 
practice, that is, for example, breath control, concentration on the breathing, meditative 


practices in general, including the visualizations that constitute Kundalini Yoga and so 
on. 


Even so, Kashmiri Saiva practice and its understanding of how spiritual 
development takes place as a process of expansion of consciousness, gradual or, for 
advanced practitioners, sudden, is well suited for mindful dsana practice. Several of the 
112 meditations taught in the Vijüanabhairava are consonant with dsana_ practice. 
Generally, the cultivation of awareness and the developing recognition that it is the all- 
encompassing power of the Light of Siva consciousness through which all that Kashmiri 
Saivism teaches is applied and realized, lends a much-expanded dimension to dsana 
practice as a means of cultivating a higher expanded consciousness. The reader is 
directed to the Appendix to Chapter Thirty-two below where, quoting Mahesvarananda, 
we observe several examples from the VBH of āsana practice in relation to mudra. 
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"Utterance' (i.e. elevation) is initially of two kinds, namely, as that of 
the vital breath and of consciousness.” There (in that context), the one which is 
consciousness can be (either) predominantly consciousness or reflective 
awareness, and so along with itself (when neither one predominates over the 
other), it is of three kinds. As (utterance/upsurge understood this way) differs 
from the means which is (called) ‘entry into the Supreme Principle’, he rightly 
concludes (his exposition by saying that) ‘the procedure (concerning the forms 
and levels of) *utterance'(upsurge) has been described'.? Nor do we expound 
the teaching concerning) the instrument (of Yoga) out of our own imagination. 
Thus, he says: 


weder ARMA Ta wf gd 239 
meamea aen aan: | 
poi ya MNE AF | 230 qd 
TATAA aot aT d 


tac cettham trisirahSastre parameśena bhāşitam || 129 Il 
grahyagrahakacidvyaptityagaksepanivesanaih | 

karanam saptadhà prahur abhyasam bodhapürvakam || 130 Il 
tadvyáptipürvam àksepe karanam svapratisthatà | 


The Lord has said that in the TrisirahSastra in this way: ‘the 
instrument (of cognitive yoga) (karana) is practice preceded by (and based 
on awakened) consciousness (bodha).* (The wise) say that it is sevenfold, 
namely, 1) the object (of perception) (grahya), 2) the perceiver (grahaka), 3) 
(cognitive) consciousness (cit), 4) pervasion (vyapti), 5) renunciation (tyaga), 
6) inclusion (aksepa) and 7) placement (nivegana). (The practice of) the 
instrument (of cognitive yoga) is establishment in one's own nature, when 
(all things are) gathered together preceded by the pervasion of that 
(consciousness).” (129cd-131ab) (128cd-130ab) 


‘Consciousness’ (cit) is cognitive consciousness (sarivitti), and 
‘placement’ (nivesana) is (the pervasive) deployment (of consciousness). Here 
‘(the wise) say that the instrument (of cognitive yoga)’, which is of seven 
kinds as the object (grahya) (of perception) etc., ‘is practice based on 
awakened (individual) consciousness’. The meaning is that they say that 
awakened consciousness possesses the state of oneness with one’s own nature, 
that (arises) by the subordination of objectivity (bodhya). That itself is ‘the 


75 These are taught above in verse 5/43-62ab and 5/62cd-74ab, respectively. 

** Presumably, Jayaratha takes the section on the Characteristic Signs on the Path 
(5/101-127) and the one called Entry into the Supreme Principle (5/74ab-100), which 
precedes it, together. Although Abhinava does take ‘utterance’ as the subject up to here, 
and hence includes ‘posture’ as part of it, he lists ‘posture’ separately further ahead (see 
5/156cd-158). 

* This is the mind as the sentient perceiver, abstracted from all objectivity. 
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instrument (of cognitive yoga)’, namely, ‘to be established in one’s own 
nature’ and rest within one’s own (true) Self, ‘when’ all things are ‘gathered 
together preceded by the pervasion (of consciousness)’, in accord with the 
teaching (of the /svarapratyabhijia, where we read): 


‘He whose nature is all things, knowing that ‘all this glorious 
outpouring (vibhava) is mine’ possesses Mahe£a's state even when (his) thought 
constructs are flowing. 

As is said there (in the Trisirobhairavatantra): 


‘1) The object (of perception), 2) the perceiver and 3) cognitive 
consciousness (sarnvitti) as the third, 4) placement, 5) pervasion, 6) inclusion, 
and 7) renunciation — the instrument (of cognitive Yoga) is said to be of seven 
kinds, and (its) practice is based on (awakened) consciousness. (The practice of) 
the instrument (of Yoga) is establishment in one's own nature, when (all things 
are) gathered together preceded by the pervasion of that (consciousness)." 


There (in the same text), the nature of the object of perception and the 
rest are taught (as follows): 


*1) Consciousness, which is the essential nature of the object of 
perception, that is present (vyavasthita) in the substantiality (of an entity) 
(dravyatva), should be considered to be established in (the particular) 
manifestation (of that entity). 2) The perceiver is the one who perceives a 
clearly manifest entity (sphutürtha). 3) The nature of (cognitive) consciousness 
is that it discerns between what is manifest and what is not by means of direct 
perception and the other means of knowledge. It is the subjectivity which is the 
condition of the (physical) locus (of the senses) (golaka). The locus (of the 
senses) is said to be the door (of sensory perception). It neither abandons nor 
grasps externally (nor) inwardly'* by the mind. The perceiver is thus said to be 
(consciousness, which is) the perceiving subject (grahaka) (not the mind).” 

4) ‘Placement’ (sarinivesa)" should be known to be whatever is the 
manifest power (vibhava) of the essential nature (of an entity) which is the 
object of discernment. It is considered to be the experience (of an entity) as it is 


55 TP 4/1/12. The printed text here reads so "hari — ‘I am he'- whereas MSs Ch, Jh, and 
Ñ read sarvo — ‘all’, The latter is the most commonly accepted reading. Torella (2002: 
78-79 note 41) discusses this reading at length. He notes that ‘according to Bhaskara 
(vol. 2, p. 305), sarvo found in the text of the IPv commented on by him, would be the 
corruption of an original reading sargo ['creation']. In his opinion, sargo would fit the 
context better (ayarı sargo, that is, the creation of vikalpas ...).' Torella goes on to note 
that the reading so ‘ham is ‘fiercely defended’ by Sivopadhyaya in his commentary on 
the VBH (p. 95) against these two. We may add to Torella’s lengthy argument in 
support of the accepted reading that Jayaratha himself, as do others, quotes the first 
quarter — sarvo mamayam vibhavah — with this variant in TÀv ad 1/41-42, 4/169-170, 
7/64cd-65ab and 14/46. See note to citation of IP 4/1/12a above ad 1/41-42. 

* Read bahyatantatah for bahyatam tatah, in accord with MS K that reads bahyato 
"ntatah. 

%7 Sarinivesa — Placement — is discussed below in Chapter Thirty-two, that deals with 
Mudra. 
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(yathaiva), that comes about by the conjunction of the object (Jaksya) and 
perception (Jaksa), due to the association of the entity which is (predicated by) 
the initial perception of it (pratijñāvastu). (It is the experience) of both, that 
does not entail disassociation from other (things). 

5) (Now) its pervasion is defined. The expansion of the conditioned 
lustre (of consciousness) from the location of (a finite) entity established*” in 
its own (finite) nature and present in one place occurs progressively, according 
to (its) location and state (sthanapadakramat). It is known to take place in three 
modalities within (each) entity (vastu) by those who know (the true nature of) 
the perception of an entity (vastubodha).™ That is said to be ‘pervasion’ which 
is omniscient, omnipresent and supreme. 

6) Having experienced one's own nature (svarüpa), one is not content. 
By attaining the plane of relative distinctions between perceptions 
(jñānabheda), one's own nature is included within the other."' He whose 
intellect is enclosed by the object of perception, though continuing to reflect (on 
objectivity), should abandon the duality which is the previous condition 
(pada)."* (This) is said to be renunciation. 

7) O beloved, one who is established on the plane (of duality) and (yet) 
possesses (the virtue of) renunciation (tyagabhdgin) should know that to be 
(the state of) ‘inclusion’, present everywhere, of one who is intent on the 
concealed (nature of things). 


?* The text reads ghondrcihpravikasarh, which makes no sense. One could, perhaps read 
with MS Ñ ghona- for ghond-. The text would then literally mean ‘the expansion of the 
flame of the Horse’s Nose’. This could be a reference to the Mouth of the Mare 
(vadavamukha). Also called the Fire of the Mare (vadavagni), it is the fire that burns at 
the bottom of the cosmic ocean, upon which the universe (brahmanda) floats. This fire 
is the pervasive energy that sustains the manifold activity of the universe. Although this 
could be a possible reading, it is admittedly rather forced. Thus, I have tentatively 
emended to gaund- ‘conditioned’, which makes more immediate sense. 

59 Read svarüpasthita- for svarüpasthiti-. 

** Read vastubodhajfiais for vastubodhajfias. 


*! Read with MS Jh: anyaksepagar for at 
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sepagam. 
Read pürvapadari bhedam for pürvapadàd bhedat. 

% Read with MSs Ch, Jh and Ñ padasthas tyaga- for padasthatyaga-. 

% The seven instruments of cognitive yoga are explained here by Swami Lakshmanjoo 
in TSRP (p. 50-54). The explanation given in the passage from the Trisirobhairava 
quoted by Jayaratha is supplied first in bold characters. This is followed by a translation 
of Swami Lakshmanjoo's explanation from the original Hindi. They do not always 
coincide, nor is the serial order of these instruments of yoga according to Swami 
Lakshmanjoo’s explanation the same as in the Trisirobhairava. I have maintained 
Swami Lakshmanjoo's order of presentation, indicating the difference by numbering the 
two accounts separately. 


1) The object (of perception) (grahya). 


1) Consciousness, which is the essential nature of the object of perception, 
that is present (vyavasthita) in the substantiality (of an entity) (dravyatva), should 
be considered to be established in (the particular) manifestation (of that entity). 
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1) When the senses are engaged in perceiving an object (visayagrahana), a 
(true) yogi does not waver even slightly from the contemplation of his own nature 
(svatmanusandhana). Although he relates to the objects of the senses, that yogi abides 
in this yogic practice (dharand), which is that (of maintaining the attitude that) ‘all this 
business of daily life which consists of laying hold (of what is desirable) and 
abandoning things (that are not) etc. has issued forth from my own nature, that is, (my) 
subjectivity (ahamripata) and it abides in that.’ In this way, even when registering the 
objects of sense, his mantrasakti, that is, his perception of full ‘I’ (consciousness) 
(pürnüharipratiti) continues to develop. In this way, by means of the object of 
perception, the yogi attains the state which is the direct experience of his own nature. 
One should bear in mind that the mantra of this, the first practice of an instrument (of 
cognitive yoga), is “this am I", because in this practice penetration into objectivity 
(idantà) takes place within subjectivity (ahantà). 


2) The perceiver. 


2) The perceiver is the one who perceives a clearly manifest enti 
(sphutàrtha). 


2) An attentive yogi penetrates the state of the reflective awareness of ‘T 
through this second channel, which is the perceiver (gráhaka). By intense contemplation 
(anusamdhana), this yogi penetrates into his own (true) nature. After that, he 
experiences the expansion of this subjectivity within the entire sphere of transmigratory 
existence (sarisára). He experiences in every way the unfolding (prasara) of his own 
subjectivity by means of this second practice, which is the instrument (of cognitive 
yoga) in the form of the perceiver. The mantra of this practice is "I am this". This is 
because this yogi is always completely immersed (nisndta) in sel 
(ahambháva), in all this world of transmigratory existence and its activity (vyavahàra). 


3) (Cognitive) consciousness (cit) 


3) The nature of (cognitive) consciousness is that it discerns between what 
is manifest and what is not by means of direct perception and the other means of 
knowledge. It is the subjectivity which is the condition of the (physical) locus (of 
the senses) (golaka). The locus (of the senses) is said to be the door (of sensory 
perception). It neither abandons nor grasps externally (nor) inwardly by the mind. 
The perceiver is thus said to be (consciousness which is) the perceiving subject 
(grahaka) (not the mind). 


3) The discernment (vicára) of one who practices (cognitive) consciousness is 
extremely subtle. It is not possible to understand supreme consciousness from the 
perspective of (common daily) reality. It can only be understood by exercising 
extremely subtle discernment (vicdra). The abode of supreme consciousness is within 
subjectivity (pramatrbhava), and so it can never become an object of knowledge. When 
the adept tries to know Supreme Siva, or Siva, the thirty-sixth principle, so that it may 
not be an object of knowledge for him, it resides in the thirty-seventh principle. And if 
the adept tries to lay hold of the thirty-seventh Siva principle, it becomes the thirty- 
eighth principle. If he tries to lay hold of the thirty-eighth principle it descends again to 
the thirty-seventh (see TA 11/21cd-24). The sense is that the abode of Supreme n is 
always on the plane of the supreme perceiver. Thus, that supreme plane never becomes 
an object of knowledge. The practice (required) to know the Siva principle is explained 
in this way. It is said (in the Upanisad by way of a question): ‘who can know the 
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knows everything? He always abides on the plane of the knower. Knowing this in 
accord with reality is said to be the practice of consciousness on the plane of the 
perceiver, 


4) Pervasion (vyapti) 


5) (Now) its pervasion is defined. The expansion of the conditioned lustre 
(of consciousness) from the location of (a finite) entity established™ in its own 
(finite) nature, and present in one place, occurs progressively, according to (its) 
location and state (sthanapadakramát). It is known to take place in three modalities 
within (each) entity (vastu) by those who know (the true nature of) the perception 
of an entity (vastubodha).** That is said to be ‘pervasion’ which is omniscient, 
omnipresent and supreme. 


4) The practice of pervasion is considered to be the completely unwavering 
reflective awareness of one's own nature (svütmaparümarsa) when the senses are 
active, in (both) states (dasa) of knowledge and ignorance, in the state of daily life 
ting of taking up (what one desires) and abandoning (what one does not) etc., in 
tate (bhdva) as well as in the state in which Siva is absent, in the states of the 
world, in the introverted and the extroverted states (avastha), as well as all in all states 
both with and without thought constructs. From the perspective of this pervasion, the 
venerable Abhinavagupta wrote the following in his Devistotra: 


*O mother, there is no (particular) hymn of praise to you at all, (everything is). 
Indeed, your body consists of all words. My connection with you that gives rise to this 
worldly state (bhavadanvaya) is in all the forms born of the mind and those that extend 
outside it. O Sivà, you who have quelled (all that is) inauspicious, having thought (this,) 
induced by the state of the perceiver present in (all) the universe, there is, indeed, no 
fraction of my time without praise (for you), the repeated recitation (of your Mantra), 
worship and thought (of you).” 


The sense is that, O mother of the universe! from the point of view of reality, 
any devotee, in whatever auspicious place (he may be) who praises you, is not (actually) 
praising you himself, because your nature is praised through all the words of the world. 
And so also in every form in the world, both in the forms within the mind and the outer 
ones like a jar or a cloth, there is (an abiding) relationship with your own (true) nature. 
O Parvati! O Mother who destroys (all that is) inauspicious (akalyana)! It is proved 
(siddha) effortlessly, deliberating (vicdra) thus, that in this world, there is no moment in 
time when I do not experience that I am praising you, repeating (your) Mantra, 
worshipping and recollecting you. This is the greatness of the practice (updsand) of 
pervasion. 


5) Abandonment (tyaga) 


6) Having experienced one’s own nature (svarüpa), one is not content. By 
attaining the plane of relative distinctions between perceptions (jfidnabheda), one's 
own nature is included within the other. He whose intellect is enclosed by the 
object of perception, though continuing to reflect (on objectivity), should abandon 
the duality which is the previous condition (pada), (This) is said to be renunciation. 
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5) The adept's offering of whatever he does to Supreme Siva is called 
‘abandonment’ (tyaga). By an act of renunciation, the adept enters effortlessly into the 
Supreme Abode. The following verse in the Bhagavadgita (9/27) refers to this practice 
of renunciation: 


‘Whatever you do, whatever you eat, whatever you offer in sacrifice and give 
(as a gift), whatever austerity you practice, O Kaunteya, do it as an offering to me." 


. .. To act in this way is said to be real renunciation. By the practice of 
renunciation, the adept is not affected by the bonds of auspicious and inauspicious 
Karma. This is because there is not even the slightest ego in all these actions, because 
when he is engaged in them, they do not allow any such sense of self (ahanta) such as ‘I 
am doing this’ to arise in his mind. 


6) Inclusion (aksepa) 


7) O beloved, one who is established on the plane (of duality) and (yet) 
possesses (the virtue of) renunciation (tyagabhagin) should know that to be (the 
state of) *inclusion', present everywhere, of one who is intent on the concealed 
(nature of things). 


6) ‘Inclusion’ means (the experience that) ‘I am the one who does all that 
happens in the world'. One should place everything within oneself in this way. 
"Whatever anybody else does, I do all that.’ ‘Inclusion’ is said to be the cultivation of 
this kind of certainty (niscaya). By maintaining (dharand) (this sense of) inclusion, one 
gradually attributes to oneself Supreme Siva's five kinds of tasks (krtya). The adept who 
reaches this dharana (experiences that) ‘Siva creates the universe, he protects and 
nourishes it, he dissolves it away into Nature (prakyti) and then again making that 
universe one with His own nature, graces it. I do all that. I myself am Siva and I am the 
supreme Self who performs (Siva's) five tasks (pafcakrtya).’ The very moment the 
adept reaches this kind of dharand, he attains a state of oneness with Siva and so 
becomes Siva Himself directly (sak; 


7) Placement (nivesana) 

4) ‘Placement’ (sarinivesay** should be known to be whatever is the 
manifest power (vibhava) of the essential nature (of an entity) which is the object of 
discernment. It is considered to be the experience (of an entity) as it is (yathaiva), 
that comes about by the conjunction of the object (laksya) and perception (laksa), 
due to the association of the entity which is (predicated by) the initial perception of 
it (pratij&avastu). (It is the experience) of both, that does not entail disassociation 
from other (things). 


7) The term sarinivesa (‘placement’) refers to mudrá. Mudras have been 
described in many ways. Mudras such as Bhairavimudra, Khecarimudra, Cakitamudra, 
Krodhanàmudrà and Karankinimudra have been explained in countless ways in the 
scriptures [see below Chapter Thirty-two and notes]. Making any of these mudrás with 
one's body involves sitting in a particular posture (Gsana). Sitting in any posture 
(sana) such as svastikasana or padmasana, sealed with Mudra, and maintaining the 
dharana of unwavering stability, being fully concentrated, the adept achieves the stable 
condition (sthiti) which is the attainment of his own (true) nature (svarüpalübha). What 
is required is that by just practicing these mudras, the adept's body becomes immobile 
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Well then, (one may ask,) having separated out (and identified these 
seven), why have they not been explained? What is the use of just quoting (the 
scripture)? With this question in mind, he says: 


TRAST sro usb Tey PHT d 13 
amarnani Fer avid | 


guruvaktrac ca boddhavyam karanam yady api sphutam | 131 || 
tathapy G@gamaraksartham tad agre varnayisyate | 


Even though a clear explanation of ‘instruments of yoga’ should be 
learnt from the teacher’s lips, it will nonetheless be discussed later, in order 
to preserve the tradition.” (131cd-132ab) (130cd-131ab) 


Here (according to us), although the aim (of an instrument of cognitive 
yoga) is (personal) experience, one can understand the nature of (this) 
‘instrument’ clearly only from the master’s lips. ‘Nonetheless’, so that the 
teaching (artha) of the scriptures may not be lost, ‘it will be discussed later’. 
The meaning is that it will be discussed here, and there further ahead. Thus (he 
talks about) the object of perception and the perceiver from the (following 
verse) onwards in Chapter Sixteen: 


‘(The initial immediate) perception of an entity is (undifferentiated 
consciousness, which is both) the object and the perceiver. It is the power of 
Mantra, that spreads throughout the series of Mantras (mantrasantati)’*°° 


like a wooden wall. The power of these mudras is that the adepts mind becomes 
spontaneously stable (sthira) and concentrated. As a result, by (practicing) them the 
adept attains in a short time the state in which he experiences his own nature directly 
(saksatkdra). Mudra is defined in the following way in the Saiva texts: 


“Mudra is said in the scriptures to be that which, by means of the body, 
bestows (rāti) on oneself the bliss (muda) said to be the attainment of one's own (true) 
nature." 


The meaning (of the word) ‘mudra’ is that which ‘rati — places in the heart 
mudam — the bliss which is the attainment of one's own (true) nature.’ In other words, 
mudra is said to be that which bestows on adepts the supreme nectar of the direct 
experience of their own nature. The sense is that the adept who, stamped with the seal of 
any of these mudras, sits with his mind (fully) concentrated, after just a short time the 
nectar which is the attainment of his own nature (svarüpalübha) rains down and he is 
permanently and completely bathed by (this) supreme nectar. 


According to Swami Lakshmanjoo, verse 5/127 (126) above describes the fruit 
of the practice of these karanas. See note there. 
?* Jayaratha refers to verses 16/252cd-253ab (for the instrument relating to the subject 
and object); 11/21cd-22ab (for that relating to consciousness); 15/339ab (for that 
relating to pervasion); 29/147cd-148ab and 29/182 (for that relating to the abandonment 
and inclusion). These references do not seem to be fully pertinent. 
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With regard to cognitive consciousness, (he explains) in Chapter 
Eleven: 


‘They say that the thirty-seventh principle is called Supreme Siva 
(Parasiva). Free, (that Principle) is (immanent) as the undivided nature of all 
things (equally) and is beautiful with consciousness.’*°” 


Similarly, ‘pervasion’ (is explained) in Chapter Fifteen (where we read): 
‘Indeed, knowledge,” action and will are here (according to this view) 
said to be Siva. 


In Chapter Twenty-nine (we find the teachings) concerning 
‘abandonment’ and ‘inclusion’ (in the following verses): 


‘The Resonance (dhvani) which is the reflective awareness of 
consciousness, that arises in this way (by practicing the consciousness of Being) 
in the abode of the contemplative attainment which is penetration 
(Gvesasamapatti) into the threefold reflective awareness (of emission), is here 
(according to us,) the vitality of Mantra.’*” 


*Effulgent like the Fire of Time (that consumes the worlds), behold that 
consciousness (citi) within the body, where (as in a funeral pyre — citi) all 
(perceivers) are dissolved away, and the heaps of reality-levels (tattva) are burnt 


away." 


The intention behind describing (the instruments of yoga) in this way is 
that it is not right to teach secret matters all together at once. As he 
(Abhinavagupta) himself has said elsewhere: 


‘Our teachers (say) that one should not explain something that is very 
secret (all together) in one place, nor should it be concealed completely." 


So, our own manner of explaining (such things) has (the support) of the 
venerable Abhinavagupta himself as an authority. So the learned should not 
criticize us here (for this). 

Having outlined in this way the nature of 'posture', he (now) begins to 
explain the true nature of the phonemes, which is (the topic) enunciated after 
this one. 


** Below, 16/252 (252cd-253ab). 

** Below, 11/21cd-22ab. See note there. 

%8 Read drkkarmecchah for dakkarmecchah. 

% Below, 15/339ab. 

?? Below, 29/147cd-148ab. 

%71 This verse is quoted by Abhinava from the Virávali below as 29/182, see note there. 
It is also quoted by Ksemaraja, who introduces it as a verse from the Virávali in his 
commentary on ŚSū 1/6 (p. 22). 
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The Nature of the Phonemes in the Flow of the Breath (varnatattva)*” 


IA FUT Tae Uibwpep fea: 1 232 4 
erem wate: u Hed | 


ukto ya esa uccáras tatra yo ‘sau sphuran sthitah ll 132 ll 
avyaktanukrtiprayo dhvanir varnah sa kathyate | 


A phoneme (varna) is said to be the resonance (dhvani) similar to an 
indistinct (avyakta) murmur which, vibrant (with consciousness), 
(manifests) there in the ‘utterance’ described above.” (132cd-133ab) 
(131cd-132ab) 


?? The term ‘varna’ in this context means ‘phoneme’, The practice involves the cycling 


of phonemes in the breath (varna) as a subtle practice of Mantra. The ‘true nature of the 
phonemes' means the manner in which they exist in the flow of the breath as subtle and 
gross sounds, and fundamentally, as the resonance of reflective awareness that pervades 
the attention the yogi directs at them. 

7? In the domain of the Supreme Means, the fifty letters of the alphabet are forms of the 
reflective awareness of pure ‘I’ consciousness, through which all the metaphysical 
principles are generated. Below in 6/217, Abhinava defines varna as the Unstruck 
Sound, in which all the phonemes arise together undivided. The thirty-four consonants 
correspond to the series of principles up to Sakti. The sixteen vowels are within Siva, 
the supreme principle (11/49cd-50). From another point of view, the power of the . 
reflective awareness of fundamental subjectivity includes the capacity to grasp meaning, 
which is the basis of language. As such, it is identified with phonemic consciousness 
(varnasamvid) (see 11/62cd-82ab). At the intermediate level of the Empowered Means, 
the letters are represented by the form of reflective awareness of the seed-syllables of 
emanation and withdrawal, that is, SAUH and KHPHREM, respectively (see above, 
4/186cd-191ab). They represent the dynamism of the two aspects of the universal 
vibration of consciousness, which is the essence of the vitality of Mantra, revealed when 
consciousness is free of thought constructs. Here, in the domain of the Individual 
Means, which operates at the level of the psychophysical body, the letters are uttered 
externally, with the flow of the breath. Their essence is thus the subtle sound of the flow 
of the breath, the ‘utterance’ of which has been explained previously (5/43-62ab), first 
in terms of the merger of the forms of the breath in relation to the Six Blisses, and then 
as the rise of Kundalini. 

Abhinava explains this subtle sound in two ways. Firstly, as the Unstruck 
Sound of the breath. This is called Harhsa (the Wild Goose) from the sound it makes, 
which is HAM in the course of exhalation (hana lit. ‘letting go’) and SA in the course of 
inhalation (samadhana lit. ‘bringing together’ ‘replacing’). It is also taught the other 
way around as SO’ HAM, which means ‘I am He’ (see below, note 6,68). Attention to 
this inner Mantra of Unstruck Sound, which is called ‘the repetition of Mantra which is 
no repetition’ (ajapajapa), is an extremely important practice, which is still very popular 
today and widely taught in many traditions. The other way Abhinava explains the 
essence of the letters is as the seed-syllables KHPHREM and SAUH, that flow with the 
inhaled and exhaled breath, respectively. 

Swami Lakshmanjoo adds (TSRP p. 55): ‘One should remember that the yogi 
who maintains awareness in introverted contemplative absorption (samadhi) 
experiences this ultimate reality of the letters (varnatattva) directly as the reflective 
awareness of (absolute) ‘I’ (aharparámarsa). The oneness of this ultimate reality of the 
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(The phoneme) that is present ‘vibrant (with consciousness)’ ‘there in 
the *utterance" which is the vital breath ‘described above’ is uttered (there) 
spontaneously (svarasatah), in accord with the words (of the scripture): 


‘The god (deva) who resides in the chest of living (breathing) beings 
utters spontaneously (the Mantra) not uttered by anybody and that none 
obstructs,”*”* 


Similarly, in accord with the teachings that will be expounded (further 
ahead, where we read): 


‘There is (just) one phoneme, which is Sound (nada), that is undivided 
in all the letters (and common to them all). It never ceases and so arises here, 
(and is called) Unstruck Sound (anahata). ^ 


Unstruck Sound (anáhatanáda), which is like an indi 
because it is the undivided (unity) of all the phonemes, is 
‘phoneme’ because it is the instrumental cause of the creation (utpatti) of (all) 
the phonemes. The meaning is that (this) should be termed the ‘phoneme’. 

Well then, (one may ask,) where is this kind of ‘phoneme’ perceived? 
With this question in mind, he says: 


yind a gem med agf: 1 233 ! 


amhürabijari ca tasya mukhyam vapur viduh || 133 || 


(The wise) know that its principal form is the seed of emission 
(SAUH) and withdrawal (KHPHREM)."* (133cd) (132cd) 


letters (varnatattva) is formed along with the reflective awareness of (absolute) ‘T 
(ahamparamarsa), and so it is said that the ultimate reality of the letters (varnatattva) is 
the essential nature (svarüpa) of the reflective awareness of (absolute) ‘I’, and the 
reflective awareness of (absolute) ‘I’ is the essential nature of the ultimate reality of the 
letters (varnatattva). . . . Other teachers have respectfully described the ultimate reality 
of the letters (varnatattva) as universal Being (mahāsattā), the pulsing radiance 
(sphurattà) (of the light of consciousness) and the Heart of Supreme Siva. Thus, the 
readers should be certain that the goal that is attained by the Divine Means is also 
attained by the Individual Means. The point is that although there is a difference in the 
means, there is no difference at all in the goal.’ 
“4 SVT 7/59. This verse is quoted above, in TAv ad 3/66cd-67ab (67) (see note there for 
details); also ad 3/147cd-148 (147-148ab), ad 4/181cd-182ab, and again below ad 
8/388-394ab (387cd-393). 
?5 Below, 6/217cd-218ab (217). 
7° Concerning KHPHREM, see 4/189cd-191cd and 5/75cd-79ab, 147. SAUH is the 
syllable of Para (3/253, 6/218), also called Para Vidya (13/121cd-125), the Seed of 
Nectar (comm. 1/116cd-122ab), the Supreme Heart (5/60cd-6lab), and the Single 
Syllable (15/331cd-333, 333cd-334ab). See also 4/186cd-189ab, 5/60cd, and 5/143-145. 
KHPHREM is the seed-syllable of Kalasarhkarsini, who is the supreme 
goddess of the Krama. SAUH is the seed-syllable of Para, who is the supreme goddess 
of the Trika. Throughout his works on Anuttara Trika, Abhinava follows the tradition, 
established at the primary scriptural level by some Trika Tantras, of combining the two 
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‘Its principal form’ is the two seed syllables of emission and 
withdrawal. The meaning is that they are the main place where it becomes 
manifest. 

Well then, (one may ask,) what happens if one knows it in this way? 
With this question in mind, he says: 


maae pure rra | 


tadabhyasavasad yati kramad yogi cidatmatam | 


By repeatedly practicing that, the yogi gradually attains the nature 
of consciousness. (134ab) (133ab) 


The word ‘that’ refers to the (Unstruck) Sound that is made manifest in 
the seeds of emanation and withdrawal. 
He explains (how this is possible): 


Wer web We AT Het GT VA: qs 23% d 
v sen aft a ar afr | 


tathà hy anacke sácke và küdau sante punah punah || 134 || 
smrte proccarite vàpi sā sa samvit prasüyate | 


In the same way, the repeated utterance or recollection of the 
consonants from K to S, with or without vowels, give rise to their specific 
form of consciousness. (134cd-135ab) (133cd-134ab) 


Here, with reference to (letters of Mantras) that are without vowels, (we 
read in the Malinivijayottara): *.. . place the Twice Born (K) without the Living 
Being (S) in front’, and with reference to letters with vowels: ‘the Living 
Being (S) along with the left shank (AU). . .'?* When one utters the aggregate 
of (consonant) letters beginning with K and ending with S repeatedly or 


(as is the case, for example, with the Devyayamala, see 15/462cd-466ab) (460-463). 
The goddess Kali withdraws and assimilates everything into herself. Her very name, 
Kalasarnkarsini, which means ‘she who drags or draws time (into herself)’, suggests 
this. While Para is white, representing the brilliance of the creative Light of 
consciousness, Kali is black, representing the Unmanifest that precedes creation, and 
which is its final end. Accordingly, their seed-syllables, which are their essential sonic 
forms, are those of emanation and withdrawal (4/191cd, 5/133cd). 
7 MV 17/29d. Jayaratha is referring to the construction of the Kalarátri Vidya (see 
below TA 30/60-64ab), which is SKrK. He presents this as an example of a mantric 
syllable that is partly formed without vowels. The full passage says: 

“Having conjoined the first (letter) of the Garland of the Head (r) with the 
Living Being (S) mounted on the first Twice Born (K), then place the Twice Born (K) 
without the Living Being (S) in front (SKrK). This is said to be Kalaratri (the Dark 
Night), who severs the vital points.” MV 17/29-30ab 
*8 Ibid. 3/54c. The passage in the MV refers to the construction of the Para Vidya 
(SAUH). See below, 30/27-28ab. 
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recollects them,*” a (particular form of) ‘consciousness’, that is, experience, 
arises which is different for each one (and functions in its own way. One of 
them,) for example, (can serve as a means to) pierce the vital weak spots (in the 
body of an enemy), (another) nourish (the body) and the like. Thus, repeatedly 
uttering the Sound made manifest in the seed syllable of emanation and the rest 
or (just) recollecting (it), the yogi experiences oneness with consciousness. Thus 
it is rightly said that ‘by repeatedly practicing that, the yogi gradually attains the 
nature of consciousness. "^ 

(This does not only take place by practicing) the phonemes of Mantras 
that are not a part of daily life (lokortara) and distinct from the things (and 
meanings) (artha) denoted by words (in common speech);*! the same (applies) 
to (the phonemes of the common words of) daily life (laukika). Thus, he says: 


aeni Wer seeds d og 34 
Wurst apts d 


báühyürthasamayàpeksà ghatadya dhvanayo ‘pi ye W 135 ll 
te ‘py arthabhavanam kuryur manoràájyavad ātmani | 


Even (meaningful) sounds such as ‘jar’, which in accord with 
convention refer to (some) outer object, arouse an imaginative awareness 
(bhavana) of the object within oneself, just as does a construct of the 
imagination.” (135cd-136ab) (134cd-135ab) 


?? Generally, anusvára (the nasal ‘m’ drawn as a dot above a semi-circle) is added to 
the letters to turn them into seed-syllable Mantras. Thus, to do this one should recite the 
consonants as follows, paying attention to produce a strong nasal resonance at the end of 
each letter: 

KAM KHAM GAM GHAM NAM, CAM CHAM JAM JHAM NAM, TAM 
THAM DAM DHAM NAM, TAM THAM DAM DHAM NAM, PAM PHAM BAM 
BHAM MAM, YAM RAM LAM VAM, SAM SAM SAM, HAM 

Any or all of the sixteen vowels may be added to them, namely, A A IĪ U Ur 
RILE AI O AU AM AH. Thus, for the first consonant we get: KAM KAM KIM KIM 
KUM KUM KrM KRM KIM KLM KEM KAIM KOM KAUM KAM KAH. The reader 
is referred to the chart of the Sanskrit alphabet in Appendix C to Chapter Three. 
%0 Above 5/134ab (133ab). It is commonly believed that by repeatedly uttering the 
single letters in the prescribed way, the practitioner gains particular benefits. According 
to the Trika view, the reason for this is that this practice gives rise to various 
experiences and states of consciousness, corresponding to the letters that are empowered 
to bring about these results. Thus, it is quite possible that by repeating these seed- 
syllables in consonance with the breath or mentally, they can give rise to an experience 
of the oneness of liberated consciousness. 
‘| Seed-syllable Mantras like SAUH and KHPHREM do not mean anything, in the 
common sense of what is meant by ‘meaning’, and so are not like words that are used in 
the common parlance of daily life. 
** Cf. above, 4/103. See 5/141-142 and also 26/22. Concerning linguistic conventions in 
general and how they are learnt, see 11/66-67ab; and how they are established in the 
intuitive genius (pratibha) of consciousness, which is free of them, see 11/67cd-80ab 
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‘(Some) outer object’ that (initially) is not perceived to exist (as that 
object, only its) form, (which in the case of a jar) is a broad base and belly etc., 
variously considered to be the best (of its kind) or old etc., of which one 
conceives the ‘convention’, namely, ‘this is its name’. The words ‘jar’ and the 
like (the meanings of which) depend upon (what they denote) cannot be known 
just by the existence alone (in itself) of the entities they denote. However, 
uttered or recollected ‘within oneself’, (they stimulate) ‘the imaginative 
awareness (bhavana)’, that is, direct perception (saksatkdra), ‘of the object, 
just as does a construct of the imagination’. It is experienced in this way 
just as (happens) in one’s imagination or thoughts, with words like ‘beloved’ 
that induce an experience of passion or grief, etc., although the thing (itself) 
(that they denote), that is, the lover, is not present. This is the meaning. The 
point is (that if this is the case with ordinary words), what doubt can there be 
that this is possible in the case of the phonemes of Mantras, that abide in this 
way at one with consciousness independently of convention? 

(Now) he says, by referring to the sense (rather than quoting in full), 
that scripture (says) the same: 


Wem Wass AA ASE 236 od 
sft haea dares: | 


tad uktarn paramesena bhairavo vydpako ‘khile ll 136 ll 
iti bhairavasabdasya samtatoccáranàc chivah | 


The Supreme Lord has said that (with the words): ‘Bhairava 
pervades within everything. Thus, by uttering the word *Bhairava' at 
length (one becomes) Siva.'^ (136cd-137ab) (135cd-136ab) 


In accord with the etymology (of His name), ‘Bhairava’ sustains, that 
is, supports, nourishes and deploys everything, whether internal or external, and 
(so) is the agent of emanation, persistence and withdrawal. He ‘pervades all 
things’ and is full, because, embracing the entire universe (within Himself), He 
is filled. In the same way, by encompassing the pervasion of the Self and by 


and 16/276-278. Also, concerning the nature of Mantras in this perspective, see below, 
16/250 ff. 

*“ The names of objects cannot be known just by perceiving them. They are known by 
knowing the name attributed to them by a commonly agreed linguistic convention. 
When we see a round flat-bottomed hollow vessel, we know what it is by attributing its 
name to it. Clearly, this varies according to the language we speak. In English we would 
call it a jar, in Sanskrit ghatah. But although the names of objects cannot be known by 
seeing them, by knowing their names we can conjure them up in our imagination. 
Mantras are not like common words. They exist in themselves within inner 
consciousness as do words, but they do not refer to outer objects. Rather they are divine 
sonic forms of awareness, various as are the beings, ranging from the lowest to the 
supreme Deity Itself, metaphysical entities, world orders etc., of which they are the 
sonic body. As such, they are their denotators, at one with them. 

*“ Condensed paraphrase of VBH v 130, quoted in full by Jayaratha. 
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repeatedly ‘uttering the word ‘Bhairava”’, that is, by contemplating it within 
the Central Abode from the Heart up to the End of the Twelve, ‘(one becomes) 
Siva’. The meaning is that one experiences oneness with Bhairava. (The 


Supreme Lord) ‘has said’ (this) in the venerable Vijrianabhairava. As is said 
there: 


*(Bhairava is so called because) He fills everything and causes it to 
resound (ravayati). He gives all things, and He pervades within everything. 
Thus, by uttering the word ‘Bhairava’ at length, (one becomes) Siva." *** 


Well then, (one may ask,) agreed that that is so by uttering (Bhairava's) 
name, but how can that be so by (just) recollecting (it)? With this question in 
mind, he says: 


AMARAS ARA Wat: I 226 I 


Srimattraisirase ‘py uktam mantroddhārasya pürvatah | 137 Il 


(The same) is also declared in the venerable Traisirasa, (just) before 
(the section dealing with the) selection of the Mantras. (137cd) (136cd) 


‘(Just) before (the section dealing with the) selection of the 
Mantras’, that is, when the goddess asked: ‘I now wish to hear (about) the 
defining characteristic of the selection of Mantras'. At the beginning of (his) 
reply, the very first thing the god says concerns the nature of the recollection (of 
Mantras). This is the meaning. The point is that what is discussed (in this 
context is) the supreme vitality of Mantras. As he, (Abhinavagupta) himself has 
said in the Sütravimarsini: 


"thus, those who belong to the tradition consider that memory, vitalized 
by Mantras etc., is like a wish-granting gem, capable of bestowing all 
accomplishments.” 


5$ VBH 130 (128). The same verse is quoted above in TAv ad 1/99cd (100cd). There, in 
place of the reading racayati — ‘deploy’ we find ravayati — ‘causes to resound’. 
Although the latter reading is the most generally accepted, and so was retained in the 
case of the previous citation, here it is clear from the remarks in Jayaratha's 
commentary that he accepts the first reading. Given the large variety of meaningful 
variant readings of the VBH in the MSs, it is not impossible that he accepted both 
readings in different contexts. 

The didactic etymology (nirvacana) here is implicit in the initial letters of the 
Sanskrit words in brackets, namely, ‘bha’, ‘ra’ and ‘va’, which are the three consonants 
that make up the name ‘Bhairava’. See above, note to the same quotation in TAv ad 
1/99cd (100cd). 

?* [Pv ad 1/4/1. This statement is found in Abhinava's commentary (vimarsini) on IP 
1/4/1 that says: 


‘(The Lord) who is free (and independent) is the perceiver of the entity 
previously experienced. Continuing to exist subsequently, also reflecting that ‘that’ (is 
what I have previously experienced.) is said to be memory." 
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He (now) quotes (the Trisirobhairavatantra): 


afa m yd wu aaa: | 
FREY TAE RNAF I $36 | 


smrtis ca smaranam pürvam sarvabhavesu vastutah | 
mantrasvarüpam tadbhavyasvariipapattiyojakam | 138 Il 


*In actual fact, memory (the faculty) and recollection (the act) are 
(already) present in all things prior (to the identification of their nature). In 
reality it is Mantra'" which conjoins the object to be experienced through 
it with the attainment of its own nature.’ (138) (137) 


An object of recollection, for it to be an authentic memory, must be the same as 
the one experienced in the past. However, the memory of it is that it is ‘that’ (which 
was,) rather than ‘this’ (which is), and so in this respect the two, although the same, are 
contrary to one another. Accordingly, Abhinava writes: 


"Thus it is said that memory is the reflective awareness that ‘that’ (is what I 
have previously experienced), which is the awareness that the previous and subsequent 
(experiences of the entity) are contrary to one another (as the former is in the past and 
the latter is present). (Thus) it is that that same Supreme Lord (who was in the past) 
recollects in this way (in the present). His (capacity for) recollection is the assumption 
of the mdyd-subjectivity that he bears in order to make contact with time and the force 
(of limited agency) (kala) and the rest required for this kind of reflective awareness 
take place). Thus (recollection) con: of both difference and the unity due to Maya 
(which gives rise to the former) and Vidya (which is the limited capacity to know that 
gives rise to the latter)." 

Abhinava then goes on to make the statement Jayaratha quotes. Abhinava 
continues with the following citation from an unidentified source, that teaches how 
recollection functions in the context of spiritual practice: 


‘(O Lord,) recollection assuming the state of the visualization (of deity) 
(dhyana) and the like manifests Your glory (like) the wish granting gem (that grants 
wealth)." 


According to this view, this is possible because ultimately, it is the Lord 

Himself who, assuming the condition of the fettered soul, recollects his own nature as 
his mantra and visualized form etc." 
?" Mantra here means the power of mantra, which is identified with the subject. 
Jayaratha, following Abhinava, explains memory as Utpaladeva does in his 
Iévarapratyabhijfiá; that is, that it is founded on the permanence of a common perceiver 
who, by the power of his reflective awareness (vimarsa), perceives the object in the 
past, and recollects it now in the present as belonging to the past. In the perspective of 
Mantra practice, the perceiver is the essence of Mantra, and his reflective awareness, the 
Goddess who is its power. The Trisirobhairava itself defines memory in the following 
passage, which Jayaratha quotes elsewhere, as follows: 


"Memory is the conceived notion of the thirty-six principles as relatively 
distinct (from one another). It is said to be the limited perceiver, whose nature is clearly 
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Here (according to us), ‘memory and (and its associated) 
recollection’, which is the non-forgetfulness of the manifestation of something 
experienced in the past and consists of the reflective awareness: ‘(it is) that’, 
unfolding as a perception that differs in character from (present) experience, 
recognition etc., is the power of the Supreme Goddess. And that is necessarily 
‘present in all things’ that manifest as words and (the things they) denote, 
‘prior (to the identification of their nature)’, that is, in the initial phase (of 
such forms of volition) as the desire to appropriate something for oneself. 
Otherwise, all daily life would cease to be rooted in that, in accord with the 
teaching that ‘daily life proceeds by virtue of memory and discourse’ .***. 

(An opponent may object that) something experienced previously does 
not exist now, and so, as it has no object, no memory would arise. Or if (the 
previously experienced object) does exist, that would be its (direct present) 
experience. So how can this daily life, which has that (i.e. memory) as its root, 
be possible?” With this doubt in mind, he says: ‘in reality it is Mantra’. 
‘Mantra’ is (that which) invokes (mantrayati) the recollection (of Deity) as it 
truly is and reflects on all things as one with itself. The meaning is that (Mantra) 
is the supreme subject, and his essential nature rests solely in that. Well then, 
(the opponent may rejoin,) even if that is so," what of that? With this question 
in mind, he says: (Mantra) ‘conjoins the object to be experienced through it 
with its own nature’. This is because the nature of Mantra, which is that 
supreme subject, ‘conjoins the object to be experienced’, that is, the entity 
such as a jar, and ‘the attainment of its own nature’, that is, its being made 
one with its own (essential) nature (svütmasátküra). The meaning is that it 
establishes (its existence) according to its true nature. The point is that if all this 
experienced reality were not to arise (all together), undivided, its recollection 
would not be (possible). As has bee: 

‘If all the inner things that have been experienced were not to be well 
protected by being made one with You (O Lord), memory, which is (that) 
certain (inscrutable) lack of forgetfulness of an entity that has been known, 
would not be possible. ?! 


evident duality. O Bhairavi, it is the gross state of consciousness, which is the 
perception ( ia) that is established in the extreme (lower) limit (of consciousness)." 
(TBh quoted TÀv ad 8/12-15ab). 

** Abhinava quotes the first half of this line in the IPVv 2 p. 232 but does not tell us its 
source. Read, as there, abhilapena for abhilasena. 

?* An opponent to this view may object that, as the previously experienced object is not 
present now, how can there be any memory of it, as there is no object for it to recollect? 
Conversely, if it were to exist at the present time, it would be an element of present 
experience and not a remembered object of the past. So how could empirical experience 
be possible if it were based on memory? 

?" Read nanv evam for nanv em. 

?' Abhinava quotes this verse in IPVv 2 p. 3, introducing it saying that it is by 
ivakara. He quotes it again in IPVv 2, 328, saying that it is from the 
stotra, that we know is by Divakaravatsa. He was probably Bhaskara, who wrote 
a commentary on the Sivasütra (for details see Dyczkowski 1992: 289). The first 
passage reads: 
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pirvanubhavakalah smaranakàlas ca yavat bodhena na vyaptah, tavat katharn 
smaranam, tau ca na niyatüv iti aSesakalanugamas taddvdrena āyātah iti 
nityaprakaSasvabhavo yo bodhah, tadatmatattvam iti labdham | evam api ca yadi tad 
avinirbhagena anubhütavastusambhavo (p. 3) na bhavet, kathah smaranam iti 
sarvakaratalaksanam svatantryam uktam | yadaha bhattadivakarah (quotes this verse) 
iti | na ca iyad eva, yàvat visvakaratayàm api prakaSariipatvaparihdnih | kasyacid eva 
bhàvabhagasya unmajjanà, anyesüm nimajjaneti bahusükhe vaicitrye yad asya 
nityabodhasvabhavasya átmanah svatantryam etad ai$varyam anantasakham iti yavat 
sadhayitavyam, tat smrtisaktyà siddhyati iti yuktam spastatvam | 


‘If the time when the previous experience took place and the time of its 
recollection were not to be pervaded by (the same awakened) consciousness (bodha), 
how could memory (be possible)? Those two (times) are not invariably fixed (together 
in themselves) (niyata). Thus, one reaches (the conclusion that) the consciousness, the 
nature of which is perpetual light, present at all times and come down (from the past 
into the present), is the essential nature of the Self (ütmatattva) (which exists at all 
times). Thus, moreover, if the previously experienced entity were not to arise, because 
that (consciousness is always the same and) undivided, how could recollection (be 
possible)? (In response to this objection,) it is said that (recollection is) the creative 
autonomy (svátantrya), the characteristic of which is that it is the omniformity (of 
consciousness). As Bhatta Divakara (has said . . . .). This is not all. Even whilst 
(consciousness) is omniform, its state as (the undifferentiated) light (that illumines all 
things at all times) is not destroyed. Some part of phenomena emerges (out of 
undifferentiated consciousness, while) other (parts) submerge (into it). Such is the 
creative autonomy of the essential nature of eternal consciousness (present) within the 
wonderful diversity, with the many branches (and modal in which it manifests). 
That is the sovereignty (of consciousness) that has endless branches (and forms). To the 
degree in which it can be proved to be possible, it is proved (to be such) by (the 
existence of the) power of recollection. That this is clearly (so) is sound (and 
reasonable).' IPVv 2, p. 2-3 


Cf. also IP 1/6/9: kintu naisargiko jñāne bahirübhüsanütmani | 
pürvünubhavarüpas tu sthitah sa smaranddisu || 9 Il 


"When perception takes place, which consists of (a present) external 
manifestation, the innate creative (naisargika) (power of consciousness operates). 
However, present (sthita) in the form of what it has been previously experienced (to be, 
takes place) in the course of recollection and the like." 


When an object is perceived, it stimulates the recollection of similar objects 
seen previously; they are compared with the one experienced at present for it to be 
identified. The association of a particular element of experience with its designation, be 
it a table or a feeling of pleasure or pain, is established on the basis of a linguistic 
convention learnt previously. This too requires the capacity to remember. This takes 
place by the power of reflective awareness (vimarsa), which is the representational 
function of consciousness, consisting of a combination of functions or energies working 
together in a unitary process, of which the power to recollect (smrti), know (jñāna) and 
differentially negate (apoha) are the principal ones. If they were not to operate, 
experience would be (just a chaotic) flux of sensorial and mental data, that could not be 
perceived as an ordered universe, with its placement of individual elements changing in 
à regular and ordered way, flowing from the past into the future. It is in this sense that 
nothing could exist as we know it to be, if it were not for memory. The Pratyabhijfia 
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He now analyses (the nature of memory). 


ait: eerste werd era | 
STERERTGSQUD wares F d 238 d 
mama tata: ufafw. ume: | 
aaa aa fats uem wr AfA WT pvo I 


smrtih svarüpajanikà sarvabhàvesu rafijikà | 
anekàükárarüpena sarvatravasthitena tu || 139 Il 
svasvabhávasya sampraptih samvittih paramarthatah | 
vyaktinisthà tato viddhi sattà sā kirtita para | 140 Il 


Memory generates its own form, and is present in all things as that 
which manifests their specific nature (rañjikā). This is because it has 


ins 


sts that memory is only possible if there is an abiding underlying consciousness that 
ts intact when all else changes. Our day-to-day life is based on this. Were it 
otherwise, all experience would always be totally new and unknown; there would just be 
a series of discontinuities. Memory cannot be due to just latent traces of previous 
experience that survive into the present one. If that were so, it would be a form of error. 
We would be mistakenly believing that what we are recalling is in the past. For memory 
to be real and correct, we must not only feel that what we are remembering is in the 
past, but actually experience the past in the present. Otherwise, it would not be real 
recollection. This is only possible, the Pratyabh argues, because consciousness is 
timeless. The present experience of something that occurred in the past is what we call 
memory. Within timeless consciousness, there is no past, present or future. This timeless 
consciousness is that of the supreme subject, who is the fundamental subjectivity of the 
individual perceiver who, identifying with the psychophysical organism, experiences its 
location in space and existence at a certain time as being its own. Memory is a power of 
the supreme subject. It precedes the actual act of recollection as the power inherent in it 
to will that this or that be remembered, that accompanies the intention to perceive it and 
is necessary for the identification of anything, and hence the establishment of its own 
specific nature as a table or a chair, by differentiating it from all else that it is not. Just 
s grounded in universal consciousness, of which it i 
form, so are the individual powers of perception, including memory, in the universal 
power of consciousness. In theological terms, universal consciousness is the male deity 
and its power the goddess. 

Abhinava is answering the question: *how can the recollection of Mantra bring 
about the realisation of the true nature of deity?" Now we should be able to understand 
why he replies to this question by saying that memory is Mantra. Memory defines the 
specific nature of an object by linking it to its specific designation, and thus actualizes 
its existence, i.e. makes itself known, to the perceiver as a table or a chair. In the same 
way, Mantra links the reality which is experienced through it, and designates it with the 
realisation of its own true nature, not as a table or a chair, as happens with mundane 
names, but as a manifestation of consciousness, with which it is one. Mantra, as 
Jayaratha says, ‘invokes the recollection of Deity as it truly is’. This means one with 
itself as the pure consciousness of the supreme subject. This is possible because the 
language of Mantra is not restricted to linguistic conventions. It is the pure, resonant 
pulse of the reflective awareness of Deity, the supreme subject. 
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countless forms and is everywhere present (in all previously experienced 
objects). Ultimately it is consciousness, which is the attainment of one’s own 
nature established in manifestation. Know therefore that this (pure) Being 
(of all that exists) has been acclaimed (by the teachers) as supreme. (139- 
140) (138-139) 


Memory is ‘established in manifestation’, that is, in the past 
experience which is the manifestation of (some) entity, and being one with it, 
‘generates its own form’ associated with that time, that is, (memory) manifests 
the recollected object. This is the meaning. ‘Recollection’ (smarana) is the 
unfolding again of past experience associated with that time. Thus, the true 
nature (of a recollection is) the reflective awareness that it is ‘that’ (which I 
remember), correctly produced, taking the support of both times, the previous 
(when something was experienced) and the subsequent (when it is recollected). 
Well then, (one may ask,) in this way also, as memory is a particular kind of 
thought construct, and so has no (corresponding outer) object, how can it make 
(anything) manifest? (In response to this question,) he says that (memory) ‘is 
present in all things as that which manifests their specific nature (rañjikā). 
This is because it has countless forms and is everywhere present (in all 
previously experienced objects).’ (Memory is present) ‘everywhere’, in all 
previously manifested phenomena such as jars, ‘because it has countless 
forms’, according to what is desired (from the object, which appears) as a jar (if 
one wishes to draw water), gold (if one needs money and wishes to sell it), or a 
substance (to offer to the deity), and so on. Sometimes, (memory) clearly 
‘manifests’ in accord with its own time, (in which it exists) as just the 
manifestation of a jar, for example, which in this way is established in its own 
specific nature as a jar, in accord with its own specific characteristic.” As is 
said (in the /§varapratyabhijiia): 


*(Memory, to be truly memory,) must make manifest (an entity) in the 
actual moment (of recollection and in its own time when it existed), reflecting 
on what was made manifest previously. (It may make) the specific characteristic 
(svalaksana) (of a jar manifest) (either) as just the (single) manifestation ‘jar’ 
(or) in its entirety (with all its component manifestations). 


?? Read svalaksanyat for svalaksanyat. 

3 [P 1/4/2. Utpaladeva explains in his own commentary (vrtti): "Thanks to the power of 
memory (smrtisaktyà), the subject, when having a reflective awareness (paràmrsan) as 
‘that’ of the particular entity formerly perceived, must make it manifest (in the present) 
(abhásaty eva), for there would be no reflective awareness of an object made manifest 
(only in the past) (prakásitasya); and this manifestation occurs at the very moment of 
the act of remembering (svasattakdla eva). Therefore, it is not erroneous to state that 
there is a manifestation at the moment of the memory, of an object which is no longer 
present at that moment. At certain times, the object appears in the form of a single 
manifestation, i.e. limited to one of the many manifestations that constitute it, such as — 
in the case of a jar — ‘jar’, ‘golden’, ‘individual substance’, ‘existence’ etc., depending 
on the subject's intentions. In these cases, its manifestation in memory is distinct and 
vivid (sphuta). At other times, on the contrary (anyadà tu), the object appears in its 
totality, since this is the subject’s intention: its manifestation is equally distinct and 
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It is proved in this way that memory and the experience (it recollects) 
are one, because the previous experience manifests as one with (its) 
recollection, (which is only possible if the same consciousness which is the 
essential nature of the perceiver persists unchanged). Thus memory (amounts 
to) the attainment of one’s own (conscious) nature, and is ultimately real 
cognitive consciousness, (and so he says): ‘ultimately, it is consciousness, 
which is the attainment of one’s own nature, established in manifestation.’ 
As is said (in the /svarapratyabhijfia): 


‘It is not logically possible for the recollected (object) to manifest if the 
memory is divided off from it (bhede). Thus the (necessary) oneness of the 
different times perceptions (occur) is this, (namely, their) perceiver. ?* 


Thus: 


‘That is the radiant effulgence (of the Light of consciousness as the 
manifestation of all things), the great (universal) Being (of all that exists), 
unconditioned by time and space. As the essence (of all things), that (Supreme 
Speech) is said to be the Heart of the Supreme Lord.” 


This is the plane of the vitality of the one who utters Mantras (mantrin); 
described in this way, it is the supreme, uncreated reflective awareness of (the 
pure) subjectivity (ahantá) (of consciousness). It is said that one should pay 
attention to it just here (with the words): ‘know that this (pure) Being (of all 
that exists) has been acclaimed (by the teachers) as supreme.’ (The word) 
‘know’ indicates the object of the sense of the statement. 

If by uttering or recollecting the words of daily life, such as ‘jar’ and the 
like, in this way, they serve as a means to attaining oneness with consciousness, 
what is the use there (in that case, of Mantras) such as the seed-syllable of 
emanation? Thus, he says: 


vivid (tathaiva), as in the previous case, And finally, the subject whose mind is 
intensely concentrated without interruption even directly visualizes the object formerly 
perceived (drstartha).’ (Torella’s translation) 

“ Tp 1/4/3. Utpaladeva explains in his own commentary (vriti): ‘And the object 
formerly perceived, manifesting itself together with the perception of the present ‘light’ 
of the memory (ratkalikasmtiprakáse) (directed at that past time), is necessarily not 
separate from memory, s s separate from the light cannot shine. There is 
therefore a unity of the distinct cognitions such as direct perception, memory etc., and 
this unity is constituted by the Self, the knowing subject.' (Torella's translation). 

?* [P 1/5/14. Also quoted above ad 3/209cd-210, and below ad 29/126cd-127ab; IP 
1/5/14cd quoted ad 1/174cd-176ab; IP 1/5/13-14 quoted ad 4/181cd-182ab. 
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fe Ja: mmda fat a NET: 
"fac rÀ ug HATATA I ee? di 


kirn punah samayapeksam vind ye bijapindakah | 
sarnvidam spandayanty ete neyuh sarwvidupayatàm || 141 I 


All the more reason therefore why these clusters of seed-syllable 
(Mantras) can, independently of conventions, cause consciousness to 
vibrate, and make of it a means to realisation. (141) (140) 


We will explain how and where (these seed-syllable Mantras) ‘make 
consciousness a means to realisation'. 

Well then, how do they operate independently of (linguistic) 
convention? 


STATA Tae: | 
Ico Aag iT i g8? od 


vācyābhāvād udāsīnasarhvitspandāt svadhāmatah | 
pranollasanirodhabhyam bijapindesu pürnatà | 142 |I 


The plenitude (of consciousness) (pürnata) (can be experienced) in 
the cluster of seed-syllables. This is due to (several reasons). (Firstly,) 
because they do not refer to a (specific) object of denotation. (Secondly, 
because in reality) they are the (transcendental) vibration of consciousness, 
which is aloof (udāsīna) (from objectivity). (Thirdly,) they have an inherent 
power of their own, and (fourthly,) by the outpouring and suppression of 
the vital breath (as prāņa and apdna) (they give rise to emission and 
withdrawal), (142) (141) 


"The plenitude (of consciousness) (pürnatá) (can be experienced) in 
the cluster of seed-syllables', that is, the seed-syllable of emanation and others, 
because (the consciousness experienced within them) is not propense to 
anything else (except its own nature), and so is free of craving. (This due to 


?" One of the practices of the Individual Means listed in the MV is ‘varna’, which 
literally means ‘phoneme’, Abhinava explains that in this context, the term refers to 
seed syllable mantras. Accordingly, Abhinava introduces the subject with general 
remarks on the nature and function of seed syllable, i.e. bija and pindaka Mantras (141- 
142 (140-141)). He then goes on to present the seed syllables he considers to be the 
most powerful. The first two are well known as those of the Trika (SAUH) and the 
Krama (KHPHREM). The third is a variant of Navatman called Hrllekha, Line of the 
Heart (KSMRYUM). It is taught in chapter five of the Diksortara. Perhaps the third bija 
is added here as it a Saiddhantika equivalent of the Trika Heart syllable (Ardayabija) 
(SAUH). 
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several reasons, firstly) because (their) radiant manifestation (sphurana) is one 
with consciousness, because ‘they do not refer to a (specific)’ separate ‘object 
of denotation'. (Secondly, they are) ‘the vibration of consciousness, which is 
aloof (from objectivity)’ because it rests within its own nature alone, and so is 
not (extroverted and) directed outside (bahirmukha). (Thirdly,) ‘they have an 
inherent power of their own', which is their own unfolding expansion. 
(Fourthly, because) ‘by the outpouring’, that is, (the outward) flow towards the 
object of knowledge ‘of the vital breath’, which is the means of knowledge 
and (its) ‘suppression’, that is, repose within the introverted nature 
(antarmukhariipa), (they) generate emanation and withdrawal. Whereas on the 
contrary, in the case of words in common daily use, such as ‘jar’, which 
essentially refer to (specific) objects and so do not possess the plenitude (of 
unrestricted consciousness), they are for that reason dependent on (linguistic) 
convention etc. Thus the meaning (of this verse) has been successfully 
established." 

Having explained this in this way in general, he (now goes on) to also 
explain (the nature and function of these seed-syllables, beginning with Para 
(i.e. SAUH), in their particular, specific manner. "* 


The Seed Syllable SAUH 
un enRHegnTHIRDR HI S: | 

"ded fe wem ÅSANE: qu ev i 
Reread wfaanfra d 
AGEN: TAM up TAPAT: q ?Yv dg 


7 Seed-syllable mantras (bija) have no specific meaning, as they manifest at one with 
pure consciousness. They are the pulse of awareness. Not external, they rest in 
themselves alone and stand ‘aloof’ (from external phenomena). They arise 
spontaneously as the means of knowledge of higher realities when the vital breath 
(prüna) manifests, that is, flows out directed towards their sacred object of knowledge, 
and also when it is ‘checked’, i.e. rests within itself in this way. The seed-syllables of 
creation and destruction bring about creation and destruction, and so the seed-syllables 
are endowed with the plenitude of consciousness. This is because they are not propense 
or inclined toward anything. They arise within the perceiver who is free from desire. 
Conversely, common words, such as ‘jar’, are not ‘full’, in that they have a specific 
meaning dependent on convention. Restricted to their own meaning, they are not like 
the most elevated seed-syllables that are replete with all possible meanings, referring, as 
they do, to the all-embracing reality which is all things and with which they are one. 

** [n the following verses from 143 to 146, Abhinava describes how the utterance of the 
syllable SAUH takes place within the sphere of the Individual Means. In the upper 
reaches of the sphere of the Empowered Means, where it merges into the Supreme 
Means, SAUH is the pure reflective awareness of consciousness, which is its universal 
activity (samányaspanda). This is the supreme level of Speech called the Great Heart 
(see above 4/181cd-188ab). SAUH is again represented as the Great Heart, in the 
context of the Individual Means, as the Upper Kundalini at the uppermost level of 
ascent through the body and beyond (5/60cd-61ab). 
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sukhasitkarasatsamyaksamyaprathamasamvidah | 
samvedanarm hi prathamam sparso ‘nuttarasamvidah || 143 Il 
hrtkanthyosthyatridhamantarnitaram pravikasini | 
caturdasah praveso ya ekikrtatadatmakah | 144 ll 

tato visargoccaramse dvadasantapathavubhau | 

hrdayena sahaikadhyam nayate japatatparah M 145 ll 


1) In the first awareness (sarvedana)" of the initial sensation of 
‘pleasure’ (sukha), 2) the moans of passion (sitkara), 3) (a pleasing external) 
entity (sat) (like a woman), propriety (samyak) and equanimity (samya), is a 
touch (sparsa) of the consciousness of the absolute. 

The fourteenth letter (AU) united in a single nature (with the 
previous letter S) (represents the act of) entering into the (perpetually) 
expanding (Central Channel), which runs through and within the three 
abodes of the heart, throat and lips. (The yogi) intent on the repetition (of 
the seed-syllable SAUH) unites the two paths of the End of the Twelve with 
the Heart, while the emission (H) (of the last) part (of SAUH) is uttered. 
(143-145) (142-144) 


The ‘first’ initial ‘awareness’ of the initial sensation associated with 
‘pleasure’ and the like is subsequently also coloured by the object of (that) 
sensation etc. This is the general sense. That ‘is a touch (sparsa) of the 
consciousness of the absolute'. The meaning is that it is the direct experience 
(sáksütküra) of supreme consciousness. (By) ‘pleasure’ (is meant) the most 
excellent (experience of) wonder (camarkàra). ‘The moans of passion’ have 
that as their cause. ‘(A pleasing external) entity’ is some beautiful outer thing, 
like a woman. ‘Propriety’ means that although (the outer object) is not 
beautiful, even so (its parts) are (well) configured in an appropriate manner with 
respect to itself. ‘Equality’ means devoid of the duality of attachment and 
aversion etc. And so the same (consciousness of the Absolute) takes place by 
the awareness of the sensation (sarivit) in the form of just the initial letter S of 
‘pleasure’ (sukha) and the rest. Thus, in this way the true nature of the Letter of 
Nectar (S) of the seed-syllable of Para (i.e. SAUH) has been explained. As was 
said before: 


"That same Supreme Nectar (is relished) at the beginning, middle and 
end of (the sexual) arousal (of sacred intercourse). (First,) in the sounds of 
lovemaking (sitkdra), (then) in the pleasure (sukha) (of the act),"" which is the 


* All the following words begin with S. Thus the ‘first awareness’ is this letter, with 
which the seed-syllable SAUH begins. See above, 3/167 (166cd-167ab) and 5/54cd- 
58ab. 

40 The word ‘sukha’, which in common usage simply means ‘pleasure’, as opposed to 
pain (duhkha), or just a general state of wellbeing, contentment, comfort or even 
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essential being (sadbhdva) (of the Brahman), and (finally) in penetration 
(samüvesa) (into consciousness), which is contemplative absorption 
(samādhi). ^?! 


Although (the letter S) is a dental (sibilant), it rests in the Root (centre), 
as can be gathered from the meaning of (the verse) that follows: 


‘(Starting from) the root, (it traverses) the heart, throat, the back of the 
palate." ^? 


Then ‘the fourteenth’ (letter — AU), ‘(represents the act of) entering’ 
into the supreme foundation, called the Foundation of the Channels (of the vital 
breath), which travels upward beyond the Cavity of Brahma (at the crown of the 
head), and ‘within’ the Central Abode of the three channels that are united 
together, and so is expanding intensely. The meaning is that this is its place of 
rest. 


happiness, here specifically denotes the pleasure experienced making love. We find the 
same usage in, for example, VBH 69, as well as below, 5/144 (5/143). 

?' Above, 3/167 (166cd-167ab). This verse describes the same lovemaking experienced 
with the developing self-awareness of absolute consciousness in the sphere of the 
Supreme Means, that is, the continuity of practice of unbroken self-awareness 
progressively intensified, finally developing into perfect contemplation. Although 
ice of this means begins at the individual bodily level, it rises within the sphere of 
s vity. Here in the sphere of objectivity, which is the domain of practice of the 
Individual Means, it rises through the subtle body. 

**? Below, 5/146a (145a). Although the letter S is dental, it is imagined to be in the Root, 
below the navel. 

“ In order to utter the diphthong AU, the breath begins from the heart in the chest, 
where A is pronounced. 
It continues up to the throat, where the first half of the U is pronounced, and ends in the 
palate, where the second half of the U is pronounced. This is done with the exhaled 
breath (prana). AU is the energy of action, which is the universal activity of the 
energies of consciousness, through which all things and consciousness itself are made 
manifest. It is called the letter of the Trident, because the fundamental triads that 
encompass the expanse of manifestation within absolute consciousness are contained 
within it. In the nondual sphere of the Supreme Means, these are the energies of will, 
knowledge and action. In the embodied sphere of the Individual Means, they are the 
three inner centres of its articulation. Articulated and so united with the Absolute, that 
is, the Brahman represented by S, AU unfolds in the all-embracing expansion of the 
Central Abode or Channel of the vital breath, to encompass the triadic universe in the 
three centres, rising into the silence beyond into the Cavity of Brahman on the crown of 
the head. From there, it penetrates through the upward flow of the resonance of 
awareness into the plane of the Trident. This extends up from the Cavity of Brahma to 
the End of the Twelve, and there comes to rest in the Supreme Abode of the Upper 
Kundalini. 

This phase is the sphere of emission (H) into the trans-corporeal and 
supramental. In order to penetrate into it, the flow of the vital force in the current of the 
breath needs to be straightened. The flow of AU which reaches up to the palate is 
naturally straight. From there the breath is emitted externally through the aspirated 
visarga at the end. The sound of visarga is a light exhalation as when one exclaims ‘ah’. 
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Now does it rest alone or in some other way? With this question in 
mind, he says that it is ‘united in a single nature (with the previous letter S)’. 
‘United in a single nature’ means that it is established at one with its own 
essential (conscious nature). In accord with the teaching: **OM That Truth’ (om 
tat sat)’, this has been declared to be the triple designation of the Brahman'. ^ 
(AU) is the essential nature of the Supreme Brahman, and so it is conjoined with 
(S), the Letter of Nectar. This is the meaning. 

Well then, (one may ask,) if that is its place of rest (visranti), what is its 
place of emergence (udaya)? With this question in mind, he says: ‘the three 
abodes of the heart, throat and lips’, because it is located there (and of that 
nature) as the letter A (which is pronounced in the) heart, and the letter AU by 
the throat and lips. By taking them together there are three ‘abodes’, namely, the 
heart, throat and lips, which are places from which they arise, and so is such. 
Thus, by rising progressively from the heart onwards, it comes to rest on the 
plane of the Trident, and so this is the essential nature of the Letter of the 
Trident (AU). 

After that, ‘while the emission (H) (of the last) part (of SAUH) is 
uttered’, the attentive yogi ‘intent on the repetition (of the seed-syllable 
SAUH) unites the two paths of the End of the Twelve’, that is, the (two) Ends 
of the Twelve, namely, the nasal one and that of Siva (above the head), with 
emanation, that ‘with the Heart’. The meaning is that he utters the seed- 
syllable of Para at one with Sakti etc. right up to the end of the End of the 
Twelve. 

He summarizes this (teaching, as follows): 


The aspiration echoes the vowel (svara — ‘resonance’) that precedes it. In this case the 
preceding U of AU produces the aspiration ‘uhu’. Thus, the pronunciation of SAUH is 
SAUHU. The exhaled breath along which the ‘emitted’ aspirate travels extends for a 
distance of twelve finger breadths beyond the nose. This is the nasal End of the Twelve. 
Travelling this way, the breath is ‘crooked’, ‘bent’ or ‘slanted’, like the shape of a 
plough (haldkyti) (see above, note 3,167). It empties out into the ‘crooked’ outside 
world of duality. Dependent on it, from there it must return, measuring out the extent of 
the span of life and nourishing it until, inevitably, the swinging back and forth along its 
crooked course ceases. To escape this mortal dynamism, the breath is redirected 
upwards and straightened. Moving along this course, it rises to the End of the Twelve of 
Siva. The two paths of the End of the Twelve are united by the upward flow of the inner 
emission (visarga). The converse of the outer emission which flows out into duality, the 
inner emission flows into the oneness of Siva, traversing the higher energies of Silence 
that mark stages of progressive pervasion and elevation to the higher mind (samana) 
first, and then beyond into the Transmental (unmand) of the Upper Kundalini, which is 
the vital essence of the energies of the individual soul. Kundalini thus unites with Siva 
in the Supreme Abode of the Absolute. 

The creative contemplation of this process begins with the exercise of a 
creative, active sensitivity to the inner resonances, the breath, and places within the 
subtle body. This develops with time and practice into an increasingly powerful and 
direct experience which one could call a re-cognition — a perceiving again directly what 
is first perceived through the medium of creative meditation, indirectly. 

““ BhGi 1/7/23ab. We have seen that the letter S is called the Third Brahman. Jayaratha 
quotes the same verse above to explain how that is (see above, TÀv ad 3/168ab and 
note). 
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kandahrtkanthatalvagrakaundiliprakriyantatah | 
ünandamadhyanadyantah spandanam bijam ávahet | 146 || 


“(In this way, this) seed-syllable makes the central channel of bliss 
vibrate inwardly. (Starting from) the root, (it passes through) the heart, the 


#5 Verse 33 of the Parütrisikà is concise, coded instruction concerning the manner the 
syllable SAUH should be recited within the yogic body and the breathing cycle. 
Abhinava supplies as many as four possible explanations of this cryptic verse. Despite 
their differences, he considers them to be correct, and maintains that there are 
numberless others. Indeed, here in this passage of the Tantráloka he presents another 
one. The verse in the Parátrisikà reads: 


dyantarahitari bijarn vikasat tithimadhyagam | 
hrtpadmántargatam dhyàyet somamsam nityam abhyasyet || 


*One should meditate on the seed syllable devoid of beginning and end in the 
middle of the expanding lunar days present within the lotus of the Heart, and constantly 
practice the lunar part.' PT 33 


A) Bhatta Dhanesvara Sarma’s explanation: 


etad eva hrdayabijam dipakabhavat gamágamasünyatvàt satatoditatvac ca anádyantam 
tad eva vikasat paripürnatvam yatam tithinarh madhyagam hrdayatvat tad eva 
samkocavikasadharmopacaritapadmabhave kande guhye hrdaiva dhyayet kir ca asya 
dhyanam aha 


That same Seed of the Heart (i.e. SAUH) has no beginning or end. This is (for 
three reasons. One is because) no (Mantra is added to it at the beginning or end) that 
serves to energize it (dipaka), 2) because (in its highest most authentic nature) there is 
no going and coming (back in consonance with the breathing) and 3) because it is 
perpetually active (and manifest) (satatodita). That is ‘expanding’ (in the sense that) 
that it is in a state of complete fullness and ‘in the middle of the lunar days’ because it is 
the Heart. One should contemplate it with the heart in the Bulb, the secret (centre of the 
genitals) metaphorically (called) a lotus because it has the same qualities, that is, (it) 
closes in (on itself) and blooms. Moreover, its visualized (form) (dhyana) is described 
(by the Lord Himself): 


1) somürisam sodasakalatmakam somarüpam abhitah samantad asyet ksipet paripürna- 
candrasyas) hrtkarnikünivesikalayà svasvadvadasantaga (> -gam) 
puspGdyudayasthanat ahrtamrtasparsah 
prodyannádanusaracumbikàülaksanakükacaficu-putamudramudritah 2) 

punas 
tadapasrtasisirámrtarasásvüdavikasvarahürdasomaprasarannàdanirmathitasudhà- 
panapiritacandramah 3) punah — süryakalodayamayanackasakaramátravisrünto 
romdiica-stobhotpatan avàspakampastambhüdyanugrhitadeho  "bhyasam kuryād iti 
bhattadhanesvara-sarmà | 
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1) a) (The yogi) ‘should cast forth’ all around the ‘lunar part’, which is the 
Moon consisting of sixteen digits along with the lunar energy (kala) present in the calyx 
of the heart of this completely full Moon, in the direction of its own respective End of 
the Twelve. 

b) (The yogi should) lay hold of a touch of nectar (amrtasparsa) from the place 
where the flower (of menses) and the like arises, stamped with the seal (mudra) of the 
Beak of the Crow, which is a kiss (given) in consonance with the upward rising Sound. 

2) Then, the Moon is filled again by drinking the wine that has been churned 
out by the extending Sound of the Moon of the Heart, that is blooming with the savour 
(asváda) of the juice (rasa) of the cool (fresh) Nectar that has come forth from that 
(mudra). 

3) Then again, at rest within the phoneme S alone (without vowels), which is 
Unstruck Sound consisting of the arising of the digits of the Sun, the body is graced 
(with the signs of possession) such as horripilation, paralysis, upward leaps, tears, 
trembling, and torpor. According to Bhatta Dhanegvara Sarma, this is how one should 
practice. 


2) Sambhunatha’s Explanation 


ádyantarahitam sakaramatram | sodasakaraditithisahitam kalagrasakramena hrdaye 


‘ntar nikşipet nālikājalākarşaņavat p. 275) 
calanakampanaspandanasamavistamiladharatrikona-bhadrakandahrnmukha-mudrasu 
yugapad eva vilarbitamadhyadrutataratadatisayádidhürà- 


prüptivasagalitasi somakaldjalagrase  adyantarahitam krtva adyantabhyam etad 
bijamütrküpeksayà. aukdrasakarabhyam rahitam vislesanayuktilabdhaviryaparicayam 
dhruvam visargatmakam vikasatàm pañcadaśānārh tithinam yanmadhyam tithirahitam 
eva grastakálam sodasam tato ‘pi gacchati yat saptadast kala ity uktam somasya 
sodasatmakam dmrtam arsarh hrtkamale dhydyet tad eva nityam abhyasyed ity 
asmadguravah | 


One should cast into the Heart just the letter S, devoid of beginning and end, 
along with the sixteen phases of the Moon (zithi) (that is, the vowels), beginning with A, 
by a process of (gradually) consuming (these) energies (one by one) like one draws 
water (up through) a straw. (p. 275) (The expression ‘devoid of beginning and end’ can 
be understood to be an adverb, in the sense of) ‘after having rendered it devoid of 
beginning and end’. (This is done) by simultaneously (yugapad eva) devouring (all) the 
network of the digits (kal) of the Sun and Moon. Initially they dissolve away slowly 
and then progressively more quickly into the mudras within the root foundation, which 
is the triangle of the auspicious bulb (bhadrakanda), the heart and the mouth, 
penetrated, respectively, by the movement (calana) (in the Bulb), tremor (kampa) (in 
the heart) and vibration (spandana) (in the mouth). 

In relation to the letters of the seed-syllable (SAUH), the Firmly Fixed 
(dhruva), that is, emission H, the vitality of which has been increased by the manner of 
its release (vislesanayukti), is (said to be) devoid of beginning and end, that is, the letter 
AU (which is before H in alphabetical order) and S (which comes after). The middle of 
the fifteen unfolding lunar days (i.e. the vowels from A to M) is the sixteenth (H), in 
which time has been consumed (grastakala), and has no (corresponding) lunar day 
(tithi). It is said that beyond that also (rato ‘pi), he reaches the seventeenth (energy of 
the Moon). 

(The yogi) should meditate within the lotus of the heart (on this) immortal part 
of the Moon, the sixteenth (i.e. H). One should practice that alone continuously. Such is 
(the meaning according to) our teacher (Sambhunatha). 
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3) Somananda’s Explanation 


tathahi- somaya bhagavatya samnghattatmakasamapattiksobhena 
tattvanirmathanütmaná vartate iti somo bhattarakah tasya samagrabhavavayavinah 
pari ahamàtmano "iso nilasukhadi tad evam abhyasyati 
svasvaritpavartanasystisamharavartacakraksamdlikaya punah punar dvartayatiti yat 
satyam bhavyate sa eva esa satatodito hrdayajapah | p. 276) 


Again, the Lord Moon (soma) is so called because he is together with Umi (sa 
+ umd = soma), the Goddess, (united to him) by the arousal of the contemplative 
attainment which is (their dynamic) conjunction (samghatta) and the churning of reality 
(tattvanirmathana) (that generates the reality levels). The Lord is the totality of the 
(innumerable) parts that comprise (all forms of) existing things (avayavin) and He is 
perfectly full (and perfect) ‘I’ (consciousness). A part (ariéa) (of him is all that is 
objective, internal and external), such as (the experience of) pleasure and (the colour) 
blue. That (is the part the yogi) ‘practices’ in this way, by repeating again and again (the 
mantra of self-awareness) with the rosary of the cycle of emissions and reabsorptions 
that, by their very nature, are repeated (spontaneously). Thus, the true (reality) (satya) 
he contemplates (in this way) is this perpetual (satatodita) recitation of the heart 
(hydayajapa). 


4) The Explanation given by others, 


anye tu hrtsthünàt dvàdasantam yas carah sattrimsSadangulah tatra siiryaripatayoll 
bahirardhatuti-matram visramya avindsyamytakhyavisargariipasomakalodaye 
sapādāħgula-dvitayamātrāyā tutau tutau — pratyekam — candrakalàparipürane 
paficada tutau pürnáyàri hrtpadme pürnas ca bhavati ardhatutimatram ca tatrapi 
visrantih evam — sodasatutyütmà — saftrir$adangulascaro — bhavatity | avasthayài 
üdyantarahitam | anastamitatvàt — vikasatsu — dvitiyàdisu — antargatar — somarhSarn 
visargarupam | hrtpadmamadhye | vislisya | saptadasatmakam | parisilanena | dhyayan 
kalagrasabhyasam kuryat ityàdi sam-ddisan sarvam caitat yuktam eva mantavyam | 


Others (explain differently). The movement (of the breath) from the Heart to 
the End of the Twelve extends for thirty-six finger breadths. There (the vital breath) 
rises (from the heart) as the Sun (of pràna, that is, exhalation), and (comes to a halt) 
resting outside for just half a tufi (i.e. 1/8" of a second) (in the End of the Twelve. 
There) the digits of the Moon, in the form of emission (visarga) called *undecaying 
nectar’ emerge, one for each tuti (which is the time it takes for the breath to move a 
distance) measuring two and a quarter finger-breadths. (This continues up to the) 
fifteenth, when the energies of the Moon are completely full, and the ufi (that is, the 
measure of time) is complete. (The Moon) is full in the lotus of the heart. It rests there 
also for half a tui. In this way, the movement (of the breath lasts for) sixteen tuțis (i.e. 
two seconds) and (extends for) thirty-six finger breadths. 

This being so, ‘a part of the Moon’, namely, the emission (of this seed) is 
devoid of beginning and end, because it never ceases to be present (anastamita) within 
the expanding (lunar days — fitis), beginning with the second onwards. Emitted (and 
splitting apart) in the middle of the lotus of the heart, (the sixteenth digit) becomes the 
seventeenth. Meditating (on it in this way,) one should practice the consumption of the 
digits (kala) (of the Moon). Teaching in this way, all this should be considered to be 
correct. 
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throat, the back of the palate, (the location of) Kundalini and the extreme 
limit of (its) deployment (prakriya).*” (146) (145) 


‘(The location of) Kundalini’ is in the End of the Twelve of Sakti (that 
is, in the Cavity of Brahma). ‘The extreme limit of (its) deployment’ is the 
End of the Twelve of Siva (set at a distance of twelve finger breadths above the 
head). In this way this ‘seed-syllable makes’ the Central Abode ‘vibrate 
inwardly’, beginning with the Root and traversing progressively through each 
foundation (adhàra),"" up to the end of the End of the Twelve. The meaning is 
that it pulses radiantly as the reflective awareness of the consciousness of the 
Absolute (anuttara). 

(Now), in the same way, he defines the true (metaphysical) nature of the 
letters in terms of (those of) the seed-syllable of withdrawal (KHPHREM). 


The Seed Syllable KHPHREM 
"ensi wi e Ges xau d 
tread Tears fargetare AT: i eve oi 


sarhárabijam kham hrtstham osthyam phullam svamürdhani | 
tejastryasram talukanthe bindur ürdhvapade sthitah V 147 M 


The seed-syllable of withdrawal (KHPHREM) (consists) of the Sky 
(KH), (which is a guttural) in the heart, the expanded nature (PH) which is 
labial, Fire (R) which is cerebral, the Triangle (E) which is palato-guttural 
(while) the Point (M) is located in the upper abode.‘ (147) (146) 


atra — cávrttyanantar — vyakhyai 
anantarthasittranat sütram iti trii 
Slokasiitresu W 33 Il 


sütratvüd upapannam eva yata — uktam 
ü cánuttarasütram iti guravah | evam pürvesv api 


As this is a sütra, (it is often) repeated. (Moreover,) the explanation here is 
endless (and each explanation is) sound, for it is said that a ‘sūtra’ (is so called) because 
dicates (concisely) an infinite number of meanings. The teachers say that the 
is (also called) Anuttarasütra. (This applies) also in the same way to the 
preceding sütras set in verse.' PTv p. 274-276 
4% T translate the word prakriyà as ‘deployment’, as in the expressions kalaprakriya — 
‘deployment in time’ and desaprakriya — ‘deployment in space’ 

40? The term ‘adhdra’, which is translated here as ‘foundation’, also means ‘a support’ 
or ‘sustaining ground’, The inner centres are called this because they are the 
‘foundations’ or ‘supports’ of levels or states of energies, vital forces and the like. The 
‘Wheels’ — cakras are ‘foundations’. The ‘foundations’ are variously calculated and 
located, and so may be just a few or as many as sixteen or more. So, although all 
“‘wheels’— cakras — are ‘foundations’, not all the ‘foundations’ need be ‘wheels’. 

"* Concerning KHPHREM, see also above, 4/189cd-191, where, as in 5/133cd (132cd), 
it is coupled with SAUH 4/188cd-189ab, which is the Egg of Brahma and the seed of 
emanation. The two together - SAUH and KHPHREM, make up the universal pulse of 
consciousness (samanyaspanda) 4/192-194, which is the repetition of Mantra that takes 
place spontaneously within the Heart. See also 5/78cd-79ab (78). SAUH is also called 
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Although (the letter) KH is guttural, there (in the case of KHPHREM, 
the seed-syllable of withdrawal), it is prominent in the chest, and so is located in 
the heart (centre). "The expanded nature’ is the letter PH, ‘which is labial’, 
because it is uttered from the lips. ‘Fire’ is the letter R, which is cerebral, and so 
its place is in the head. ‘The Triangle’ is the letter E, and that too, because it is 
palato-guttural, is located in throat and palate. ‘The upper abode’ is the End of 
the Twelve of Sakti and Siva. The point is that the utterance (of this syllable) is 
preceded by (progressive) repose in the locations of the heart and the rest. The 
utterance (of this seed-syllable) in terms of the progressive development of 
consciousness (sarivitkrama) was explained previously in (the verses) 
beginning with: ‘attaining contentment in the Void (KH) nature (riipa)’.“” One 
should reflect on that also here (in this context), because the progressive 
development of consciousness (sarnvitkrama) is present everywhere (in the 
teachings). 

Well then, what is the use of the principle of the (varnatattva) thus 
described? With this question in mind, he says: 


GUT qur Fae RTT: | 
erp Wi um wafer wa eve I 


ity enayà budho yuktyà varnajapyaparayanah | 
anuttaram param dhama pravised acirat sudhih || 148 ll 


The awakened sage who is intent on the repetition of the phonemes 
in this way, quickly penetrates into the supreme abode, the Absolute 
(Anuttara)."" (148) (147) 


"The awakened’ (sage) is one with fine (intuitive) insight (sudhi), for it 
has been explained here that it is said that (in order to attain liberation,) the state 
of the man of knowledge is the main one. 

So having discussed the principle of the phonemes, he (goes on) to say 
(the same) in another way. 


"fy free wap AAR wem | 


varnasabdena nilàdi yad và diksottare yathà | 


Bhairava's Heart, and KHPHREM the Heart of the Khecaris (16/158cd-161), more 
commonly Paücapindanàtha (30/45cd-46). 

4” Above, 5/76a (75c). 

“ The two seed-syllables, of the Trika goddess Para and the Krama goddess 
Kalasarnkarsini, have already been analysed above (4/192-194) as a pair, in the context 
of practice in the domain of the Empowered Means. But in that case, there is no 
external, or even mental, utterance of Mantra, just the unfolding experience of the 
spheres of energy the syllables encompass. The two syllables function in both domains 
of practice, that is, the one free of thought constructs (nirvikalpa), and that in which they 
operate (savikalpa) in the encompassing dynamism of Kramamudra. 
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Or else, as in the Diksottara, ' by the word ‘varna’ (is meant ‘a 
colour’) such as blue (it does not mean ‘a phoneme’). (149ab) (148ab) 


He says that: 


The Seed Syllable KSMRYUM 


Aerated GITET g 2x8 1 
TÀ Te oui AETA | 
facnfogitrartiottramterarr 240 1 
maA wander AAT | 
dassated aga ANP i 242 oi 


samhàranragnimaruto rudrabinduyutan smaret | 149 || 
hrdaye tanmayo laksyarn pasyet saptadindd atha | 
visphulingàgnivannilapitaraktàdicitritam I| 150 II 
Jàjvaliti hrdambhoje bijadipaprabodhitam | 

dipavaj jvalito bindur bhasate vighanarkavat V 151 I 


(The yogi) should recollect in his heart (the letters of) Withdrawal 
(KS), Man (M), Fire (R) and Wind (Y) in union with Rudra (U) and the 
Point (M).'? In seven days he should see the object (of his meditation), 
awakened by the lamp of the seed-syllable, that burns intensely in the lotus 
of the Heart like a scintillating fire, variegated (with various colours) 
such as blue, yellow and red. The Point lit (by this flame) shines like a lamp 
or the (summer) sun unobscured by clouds.* (149cd-151) (148cd-150) 


?'! Diksottara 5/80-88. 

412 The syllable is KSMRYUM. In the passage below, we are told that this is a short 
form of Navatman (RHRKSMLVYUM), made of just six letters. It is called the Heart. 
Perhaps this is why Abhinava included it with the other two bijas, who are also the 
Heart bijas of the Trika and Krama, respectively. 

“ Referring to the following verse, it appears that this fire is the self-luminous Self that 
manifests in this aspect. 

+14 TĀ 5/149cd-151 (148cd-150) is drawn from Diksottara 5/81cd-85ab (in IFP T 17B p. 
854, T 127, p. 32 and T 150, p. 59), identified and quoted by Goodall (1998: xli note 
96). The revisions in brackets are mine. I have added five more lines to complete the 
sense. 


dhyayamane varárohe bijadipena bodhitah \\ 81 Il 

saptaratrena pasyeta hrllaksam paramesvari | 
vismulingagnisankasam (> visphulingà-) * * * || 82 Il 

vanekasah | 

yan pasyate raktavarnakan | 83 || 
dipitahrllaksam sariharet saptame ‘hani | 

jvalate hrdi padme tu nijadipa (> -dipam) subodhaye (> -yet) ll 84 || 
jvalate diptavad (> dipavad) devi hrdayam (> -ye) nijadipitam | 
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‘Withdrawal’ is the letter KS, ‘Man’ is the letter M, ‘Fire’ is the letter 
R, ‘Wind’ is the letter Y — ‘one should recollect’ these (letters, conjoined 
together) into a single syllable ‘in union with Rudra’, the letter Ü,*^ and the 
Point, Half Moon and the rest thus, within the ‘heart’. One should do so until, 
concentrating on it without break (ekatdna), after seven days ‘he should see’ 
some object of meditation. The meaning is that it becomes clearly evident. That 
is his ‘object of meditation’, the nature of which has been described, that is the 
seed-syllable which, because it is one with the Light (of consciousness), is a 
‘lamp’ that has been ‘awakened’ by it and, made manifest, like fire, which is 
mostly (made of) scintillating (sparks), rendered wonderfully various with 
countless colours, such as blue and yellow, it ‘burns in the lotus of the heart’. 
The meaning is that it becomes clearly visible. Concentrating on it without 
break (ekatüna) here, in this way, ‘the Point’, which is the perceiver, that is, 
one’s own nature, manifests, shining like a lamp or the summer sun, according 
to the progressive excellence of (the yogi’s) meditation (bhdvand). The meaning 
is that it becomes an object of perception in accord with the practice taught (in 
the /§varapratyabhijfia, where we read): ‘Thus, he makes himself (known as) as 


the object of cognition'.*'* 


hrllaksam evam vikhyatam jfiátavyam yogibhis sada | 

nübher ürdhvam vitantukam * * * * * ** * ? || 86 IL 
karnikapadmamadhye tu bindus tasyaiva madhyatah | 

jvalate bhagavan binduh dipasyordhvasikhopamah | 87 W 

hrdayam (> hrdaye) sadaksaram praptam bijam paramadurlabham | 


‘O fair hipped lady, in the course of meditating (on it), it is awakened by the 
lamp of the seed-syllable. In seven nights, O Supreme Goddess, he should see the object 
(of his meditation) in (his) heart. The yogi (sees that it is), like a scintillating fire * * * 
(with) yellow and blue-black and white (flames) and so too others with a red colour. On 
the seventh day he should withdraw the object of meditation into (his) heart, inflamed 
by its own (flames). It burns in the lotus of the heart. He should well awaken his own 
lamp. O goddess, inflamed by itself, it burns like a lamp in the heart. 

In this way, it is well known as what is to be observed in the heart and should 
always be known by yogis. Above the navel is a thread . . . In the middle of the lotus in 
the calix is the Point (bindu) and in the middle of that Lord Bindu burns like a flame 
above a lamp. The six-lettered (syllable) is attained in the Heart and is very hard to 
acquire. Diksottara 5/81cd-88ab. 

?'5 The printed text supplies two readings: rudrenaikürena and (in brackets, apparently 
as an emendation) rudrenokdrena. In the first case Rudra would be the vowel E or Al; 
in the second U or Ü. This seed-syllable appears to be a reduced form of the well-known 
seed-syllable called Navatman. This has several variants, all of which end with the long 
vowel U. Accordingly, I choose to agree with the editor's emendation. Gnoli, however, 
believes (without explaining why) that Rudra is the letter V. See below, 15/239cd and 
note. 

“6 TP 1/5/15ab. Utpaladeva comments: ‘By virtue of the pure (unrestrained) freedom 
(the Supreme Lord possesses) which is such, he knows no entity that has attained a 
stable (existence) separate (from himself). Rather, on the contrary, his power is 
unrestrained and so he makes his very Self, which is not an object of cognition, into the 
object of cognition. If (this were not so and) he were to depend on a cognizable object 
separate from himself, his state as the agent of cognition would wane away.” 
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Well then, when (the Point) has been rendered perceptible in this way 
by the Self that is competent (to do so), what happens to (the yogi)? With this 
question in mind, he says: 


TTA Ae aaa: 1 
RAT Saat wer pp GTI I RAR I 


svayambhdasatmananena tadatmyam yàty ananyadhih | 
Sivena hematàm yadvat tamram sütena vedhitam | 152 || 


The undistracted (yogi) becomes one with Siva by virtue of this self- 
luminous Self, just as copper amalgamated with mercury turns to gold. 
(152) (151) 


‘By virtue of this’ Self, (the yogi becomes one) ‘with Siva’. The point 
is that our view is that one’s own Self itself is Siva, the Supreme Lord. 

It is not that the vitality of this Mantra alone has (the power to bring 
about) a direct experience of one’s own (true) nature by means of the arising of 
(its) countless colours, such as blue and yellow; rather all (Mantras have this 
power). So he says: 


ISATA Tay eH | 


upalaksanam etac ca sarvamantregu laksayet | 


Moreover, this property is (not only) apparent (in this seed-syllable, 
but) in all Mantras. (153ab) (152ab) 


Now surely, there is no disagreement that each Mantra has its own 
fruits. The Seed of Nectar does not engage itself in (the magical acts) of 
murdering (an enemy) and the like, nor does the Seed of Cruelty nourish etc. So 
how can the task (karman) accomplished by (some) other Mantras be also 
(accomplished) by different Mantras also? With this question in mind, he says: 


eücrgenhp stare fe AAF 243 i 
wq daara ferry | 


yad yat sankalpasambhitam varnajalam hi bhautikam || 153 Il 
tat samvidadhikyavasad abhautikam iva sthitam | 


Each aggregate of phonemes is a product of some particular 
conceived intention (sarkalpa), and so has a material nature (bhautika). 
(But even so,) by virtue of the abundance of consciousness (it generates), it 
is as if it were not material (abhautika). (153cd-154ab) (152cd-153ab) 
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Every ‘aggregate of phonemes is’, according to the teaching that ‘the 
source of thoughts are words . . .’, a product of (some particular) conceived 
intention (sankalpa), and so ‘has a material nature’; that is, it is given life by 
duality and is Mayic. ‘(But even so,) by virtue of the abundance of 
consciousness’ and the subordination of (its) material nature by the excess of 
consciousness, ‘it is as if it were not material’. What is meant here is (as 
follows): although this is all the unfolding expansion (sphdra) of consciousness, 
even so, because one does not perceive its abundance, because (its unfolding 
expansion) consists of (the duality of) relative distinctions (bheda), (each of) all 
of these (Mantras) performs a particular fixed function. Again, when, on the 
contrary, one does perceive (that consciousness) abounds (and is much more 
than the forms of the particular Mantras themselves), the fruit of all of them is 
the same, namely, the direct experience of one’s own (true) nature. As is said: 

‘When contact with the aspect (of Mantras) which is their essential 
nature takes place in this way, that is the abiding state that is Siva. (But) when 
they are not daubed with that — the abiding within the state of the dualistic world 
of transmigration (persists).’ 

Thus, one who rests in the nature (rüpa) of all Mantras, which is 
consciousness, free of limiting adjuncts, attains (oneness with) that same nature. 
Thus, he says: 


spen BT wet eA Bae Vay d 
sree sut. d 


atas tathavidhe ripe rüdho rohati samvidi M 154 \\ 
anüccháditarüpayam anupádhau prasannadhih | 


Therefore, (the yogi) whose mind is tranquil and is established in 
that kind of (conscious) nature, develops into (the higher form of) 
consciousness, which is unobscured and free of limitations. (154cd-155ab) 
(153cd-154ab) 


Surely, here it is established by common consent that there is difference 
in the nature of all Mantras. Thus, it entails that it should certainly be so with 
regards to their fruits also, because they depend on the differences between 
(their) causes, so how is it that he has said this? With this doubt in mind, he 
says: 


Overview and Conclusion 


Ae dt Fe ga faz emu I tus I 
piii aeuum faf | 


nile pite sukhe duhkhe sarmwvidrüpam akhanditam || 155 ll 
gurubhir bhasitam tasmád upáyesu vicitratà | 
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The Master has said: ‘the conscious nature is undivided (and 
complete in everything), whether it is (objective, such as) blue or yellow, or 
(subjective, such as) pleasure or pain.” Therefore, there is a wonderful 
variety in the means to realisation (and not in the pure consciousness, 
which is the ultimate goal). (155cd-156ab) (154cd-155ab) 


"The Master’ Vamanadatta ‘has said’, in the Sarivitprakása.* What is 
meant here is as follows. It is not possible for there to be any real duality 
(bheda), because the universe of words and their denoted objects is (all) equally 
consciousness by nature. Surely, (an opponent may object,) if that is so, how 
can one deny (the existence) of this wonderful variety, consisting of words and 
their denoted objects? What is manifest is not unmanifest."* How can one 
understand that here (to be as you say)? With this question in mind, he says: 
‘therefore there is a wonderful variety in the means to realisation (and not 
in the pure consciousness, which is the ultimate goal). This wonderful 
variety has poured forth in this way by the freedom of consciousness, and so is 
ultimately the field of the means to it alone, not of the field of the object of 
attainment also. This is the meaning. It is said with that same intention: 

"The wise should not imagine that there is any difference here in the 
fruit, which is consciousness." ^ 

The means to realisation are taught in this way in order to attain this 
same goal. Thus, he says: 


SaaS: seférs: 48 i 
OTP TATA pea: 


uccürakaranadhyánavarnair ebhih pradarsitah \\ 156 || 
anuttarapadapraptav abhyupayavidhikramah | 


The sequence of procedures (vidhikrama), which is the means to 
attain the plane of the Absolute (Anuttara), has been explained to be 
‘utterance’, the ‘instruments’, ‘visualization’ and the ‘phonemes’. (156cd- 
157ab) (155cd-156ab) 


?" This line must be drawn from the initial verses of the Sarüvitpraküsa by 
Vamanadatta. Unfortunately, the beginning of the text is missing in all the manuscripts 
recovered so far. It is quoted in the Spandapradipika by Utpalavaisnava (see my edition, 
p. 18). It is also found in the Laksmitantra (14/8ab) along with other verses from the SP. 
The second line in both citations reads without variants: visinasti vikalpas 
taccitrayopadhisampada | "Thought (vikalpa) qualifies it with the richness of the 
wonderful variety of its limiting conditions (upadhi)." 

?'* See entry under Sarnvitprakása in appendix concerning the sources. 

?? The same expression appears above in TAv ad 3/21-22 (see note) and 3/23, and 
below ad 9/159 and 28/355b. 

#0 MV 2/25ab. Also quoted above in TÀv ad 1/226cd-227ab (227) and below in TAv ad 
13/1 and 34/3. 
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Surely (one may ask,) the scripture also refers to this same sequence (of 
practices), beginning with ‘utterance’; how is it then that here, skipping over 
(the first two), it is taught to begin with ‘visualization’? With this doubt in 
mind, he says: 


afaa ath araarat 3 aT FA: gaS 
warp deft deat Het ub aac | 
a eect ames FAT g $ue od 


akificiccintanam viryam bhavanayam ca sā punah || 157 I 
dhyàne tad api coccare karane so ‘pi tad dhvanau | 
sa sthünakalpane bahyam iti kramam upásrayet || 158 || 


Freedom from thought constructs (which is the Supreme Means) is 
the vitality (virya) inherent in contemplation (bhāvanā), and that again in 
visualization (dhyána), that in the utterance (of mantra), that in the 
instruments (of Yoga) (karana) (that mark the stages of ascent of the vital 
breath in the body), that in the resonance (of consciousness induced by the 
syllables of Mantras), and that in the selection of place (sthünakalpana). 
This is the external sequence to be followed." (157cd-158) (156cd-157) 


‘Freedom from thought constructs’ is the Supreme Means 
(Sambhava). ‘Contemplation’ is the Empowered (Means) (sākta), and ‘that’ is 


#1 In other words, the ‘formation of place’ is vitalized by sound, and that by the 
‘instruments’ and so on. 

The reader may recall that Abhinava quotes the Málinivijayottara (2/21-23) 
above (1/168-170), where it defines the three forms of penetration (samāveśa) that 
correspond to the three categories of means to realisation. There we are told that the 
‘individual’ (@nava) category of practice comprises 1) the utterance (of the vital breath 
and consciousness) (uccdra), 2) the instruments (of yoga) (karana), 3) visualization 
(dhyana), 4) the phonemes (varna), and 5) the formation of places (sthanakalpaná). In 
this chapter concerning that category of practice, Abhinava offers examples of these 
practices. The first four, which cover half this chapter, are drawn from the 
Trisirobhairava. Here Abhinava tells us that his presentation of the Individual Means in 
this chapter is set in the order in which the practices are listed in the MV. This he says 
‘is the external sequence to be followed’. This is: 


1) Meditation by Means of the Intellect (buddhidhyana) (19cd-42) 

2) The Utterance Through the Principle of the Vital Breath (43-62ab) 

3) The Utterance Through the Conscious Nature (62cd-74ab) 

4) Entry Into the Supreme Principle (paratattvantahpravesa) (74ab-100) 

5) The Characteristic Signs on the Path (101-127) 

6) The Instruments (128-132ab) 

7) The True Nature of the Phonemes (132cd-156ab) 

8) The Selection of Place (sthanakalpana). This topic is taught here initially and then 
taken up repeatedly in various places throughout in the Tantraloka. This topic serves as 
a bridge from Chapter Five to Six, where the places selected are in the flow of the 
breath. 
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contemplation. ‘That’ (which is utterance) is the instrument (of Yoga). The 
formation of place’ is explained from the sixth chapter onwards.*” In this way, 
what precedes is the vitality of what follows. Ignoring the sequence in the text, 
in accord with the dictum that ‘whatever excels something else in quality is said 
to be above it’ ,*** the (sequence) indicated (here) is the same, because it is based 
on the sequence of the realities (to which the scripture refers). Thus, the 
meaning is that one should follow this sequence, because it is more powerful. 

Well, if that is the goal, is it attained by means of this sequence alone, 
or in some other (sequence) also? With this question in mind, he says: 


oR A at wale: FATT | 


langhanena paro yogi mandabuddhih kramena tu | 


The highest (type of) yogi (progresses) by crossing over (omitting 
some or all of these stages in a single leap), while he whose intellect is dull 
(must proceed through them) in due order. (159ab) (157ef) 


‘The highest’ (type of yogi) is one who is pierced by the most intense 
form of the descent of the power (of grace) (saktipáta)."" (This) ‘yogi’ is one 
with the Supreme Principle. 

Well then, (one may ask,) what is the point of saying that the previous 
one is the vitality of the one that follows? With this question in mind, he says: 


ated frat Wem Waray GT AST DD 248 di 
Wace sad Se TIT ae | 


viryam vind yathà santhas tasyàpy asty atha và balam || 159 || 
mrtadeha iveyam syad bahyantahparikalpana | 


If the conception of this (means), whether internal or external, is 
devoid of the vitality (virya of consciousness), it is as powerless as a eunuch, 
or rather, like a corpse, because (even a eunuch) has some strength of his 
own. (159cd-160ab) (158) 


The meaning is that (whatever) means (to realisation) one may 
conceive, whether external, such as the formation of a site, or internal, is devoid 
of vitality, and so would be ineffective. Just like a man who is devoid of the 
vitality that makes (a man) a man, is ‘a eunuch’, that is, he can do nothing. Or 
rather, (that is not the best example, as) even he has some vitality, otherwise it 
would not be possible for him to act (at all) or (do anything whatsoever. A 
better example to express) that it is completely like (some) inert (thing) is a dead 
body, that does nothing (at all). 


am 


More specifically, see 6/1-4ab. 

#3 MV 2/60ab. 

"^ Concerning the types of descent of the power of grace and their relative intensities, 
see below 13/129 ff. 
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Now he summarizes the sense of (this) chapter in the first half of a 
verse, (saying): 


FMA: SAAT AT: STITT ATT: | AKO di 


ity Gnave ‘nuttaratabhyupayah prokto nayah spastapathena bahyah V 160 II 


So with this, we have expounded in the clearest possible manner the 
outer practice which, at the individual (level of consciousness), serves as the 
means to the realisation of the Absolute (Anuttara). (160cd) (159ab) 


‘The outer practice’ is the utterance (of Mantra and the vital breath) 
and the rest. This is the end. 


A certain Jayaratha, whose flux of unsound thoughts has been 
completely destroyed by the grace of the feet of (his) most excellent Master, 
composed this commentary on the fifth chapter (of the Tantráloka). 


Thus ends the fifth chapter, called the Elucidation of the Individual 
Means of the Tantráloka, composed by the Mahamahesvaracarya, the venerable 
and most excellent Abhinavagupta, which has a commentary called 
‘Discernment’ (Viveka), written by the venerable Jayaratha. 


CHAPTER SIX 


The Temporal Means (kalopaya)' 


! The notion of Time as the source of the world and its ruler is ancient, as is the vision of 
two kinds of time — temporal and eternal. The breath admirably represents both. When it 
flows it is cyclical, temporal time, and when it rests at the beginning and end of its flow, 
it is outside time. One of the first clear representations of the Supreme God, Lord of the 
Creatures and all the universe is Prajapati, who dominates the theology of the 
Satapatabrahmana. Identified with the Year — samvatsara — he waxes and wanes 
through the days, months and seasons. There is also the Moon, which is his body, that 
bears within it the sixteenth immortal part. He is the Person Time (kalapurusa), made of 
the smallest and most immense parts of time. 

All this is beautifully expressed already in the Vedas in their own terms and 
perspectives. One could cite many passages. Here is a hymn from the Atharvaveda 
extolling the sovereignty and divinity of Time: 


Time drives like a horse (the Sun) with seven reins (of the days of the week), 
a thousand-eyed un-aging Stallion. 

Him the inspired poets mount. 

All beings are his chariot wheels. (1) 


Time draws this chariot with seven wheels. 
Seven are the hubs; its axle is immortality. 
At the head of all beings Time proceeds. 
unceasingly, the first among the Gods. (2) 


Above Time is set a brim-full vessel, 

Simultaneously we see Time here, there, everywhere. 
Set face to face with all existences, 

Time is throned, men say, in the loftiest realm. (3) 


Time has gathered together all beings that are; 
he has passed through all the gathered beings. 
He who was father has become their son. 
There is no glory higher than this. (4) 


Time generated the Sky above 

and this vast Earth. The passing moments, 
present and future, by him set swinging, 
are reckoned out in due proportions. (5) 


Time brought forth fate-filled chance. 
In Time the Sun shines and burns. 

In Time the eye spies from afar. 

In Time all existences are. (6) 


In Time is consciousness and life, 

In Time is concentrated name. 

By Time, when he draws close at hand, 
all creatures are with gladness filled. (7) 


In Time is energy, in Time the highest good. 
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In Time is the Holy Utterance. 
Time is the Lord of all that is, 
the Father, he, of the creator. (8) 


Sent forth by him, from him all this 
was born. On him it is established. 
So as soon as he became Brahman, 
Time supports the highest Deity. (9) 


Time created the creatures. Time 

created in the beginning the Lord of the creatures. 
From Time comes the Self-Existent. 

Energy likewise from Time derives. (10) AV 19, 53 


When we reach the Upanisads some centuries later, Time is the Brahman and the Self. 
Thus, the Maitri Upanisad (4/15-16) teaches: 


"There are, we aver, two forms of the Brahman: time and the timeless. That which is 
prior to the sun is timeless; it has no parts. That which begins with the sun, however, is 
time, and this has parts. Now the form of this latter which has parts is the year. From 
this year, to be sure, are creatures produced; through the year, to be sure, are creatures 
produced; through the year, to be sure, they grow and in the year they disappear. The 
year, therefore, is assuredly the Lord of the creatures, is time, is food, is the abode of 
Brahman, is the Self; for as the saying goes: 


It is time that cooks all created things 

in (the vast cauldron of) his great Self. 

In what, however, is this same time cooked? 
He who knows this, knows the whole Veda. 


This embodied time is the royal ocean of creatures. In it stands he who is called Savitr, 
the impeller, from whom the moon, stars, planets, the year and everything else is 
begotten. And from them comes the whole world, as well as whatever is good or evil in 
this world." 

In the Brahmanas, especially, the Satapata, we witness the emergence of 
Prajüpati as the immediate precursor of the figure of the one supreme creator God 
(Iévara). And he appears in the form of the Year (sarivatsara). The Agnicayana, along 
with the A$vamedha, is one of the most extensive and important Vedic sacrifices. It 
requires the building of an additional fire altar in the form of the hawk that brought fire 
down to earth from heaven. It takes a year (360 days) to build. Two bricks are laid each 
day, one representing the day and the other the night. Accordingly, it was identified with 
the Year, and implicitly, with Prajapati. The Vedic scholar, van Buitenen has 
suggested that this is the first known Indian icon of the Sanskritic tradition. 

Centuries later, Siva is also worshipped in this way in the Siddhantas. 
Explaining the term Kalayaga (the Worship of Time) found in the Pdramesvara, 
Sanderson (2001: p. 23 n 28) writes: ‘I take the term kdlaydga to denote a Mandala in 
which Siva is worshipped in the form of the year (samvatsarütmà, kālātmā), i.e. as 
embodied in the Vyomavyapimantra when the 360 of its 368 syllables, equal to the 
number of days in the year in the Indian calendar, are distributed among twelve 
equidistant spokes representing the months in a wheel representing the year, with the 
remaining eight occupying its nave. See Svayambhuvasiitrasamgraha 6/1-23 and 18/22, 
reading kalatmabhyadhikani with the Nepalese codex (NAK 1-348). The Nisvasaguhya 
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teaches this Yaga in detail in the ninth Patala calling its ritual the worship (yaga) (of 
Siva) as the year (ff. 79v6-80r1): yagavidhi proktah sarvatsarasaririnah. The surviving 
fragments of the ParameSvara show that the Yaga of that early text utilizes the 
Vyomavyapimantra enclosed in the Lokapàlas and incorporates the worship of Sarasvati 
in the form of the fifty elements of the syllabary (matrka).’ 

Similarly, in the context of their own symbolism, Vaisnavas venerate Visnu as 
the Lord of Time who holds the Wheel of Time in the form of his Sudarsanacakra. The 
goddess Tripura is also understood to be an embodiment of cosmic time and its final 
end. As Matrka, the Mother of Mantra, she is praised as such right at the beginning of 
her root Tantra, the Nityasodasikarnava — the Ocean of the Sixteen Nityas: 


‘I bow to the goddess Matrka who is made of mantra, her form the sacred seats, 
the signs of the zodiac, the Yoginis of the constellations, the planets and Ganega. I bow 
to the Great Goddess, Matrka, the Supreme Goddess who quells the heaving 
transformations of the ups and downs impelled by the force of Time.’ (NSA 1/1-2) 


Kali, the supreme goddess of the Abhinava’s Trika, as we have seen, also 
embodies the Year as the twelve signs of the zodiac (4/146cd). At the beginning here of 
his exposition of the Wheel of Time, Abhinava presents her as the supreme goddess, 
who is the source of time in the outer world, and internally as the vital breath, within 
which the inner cycles of time flows (6/7). But although Time and its transcendence is 
central to the vision of the Kali Krama in which Trika culminates, its scriptures do not 
contain the teachings Abhinava presents in this chapter. Nor are they found in the 
Málinivijayottara. So Abhinava turns to chapter seven of the Svacchandatantra. 
Although he makes no reference to it, he is authorized to do this by the Tantrasadbhava. 
A major part of chapter twenty-four of this unpublished Trika Tantra is taken wholesale 
from chapter seven of the Svacchandatantra, thus setting a precedent for the 
assimilation of these teachings from the Svacchandatantra into Trika. The 
Tantrasadbhava supplies as many as six of the eighteen chapters of the Kubjikamata, 
s a major source for the Kubjikà Tantras. Thus, an expanded version of the 
Kubjikamata, the Satsahasrasarihità, also incorporates the same teachings from the 
same source or from the Svacchanda directly. 

While it is true that astronomical terminology is commonly used to describe the 
movements of the vital energy in the body and through the channels (Vasudeva op. cit p. 
389), the SvT is clearly the most sophisticated exposition of it in the entire early Saiva 
corpus. Indeed, it is possible that it was the only one that treated the topic so thoroughly 
and extensively. Indeed, this is Abhinava's sole source for the projection of the cycles of 
time into the breath. Generally, Abhinava makes use of multiple sources available to 
him, even if they are not Trika scriptures, when he deals with any particular topic. A 
good example is his treatment of Saiva cosmology in chapter eight. There he draws 
extensively from the Svacchanda's very long chapter ten, that presents a very detailed 
description of the world orders. But although he uses this as the main basis of his 
exposition, he refers to several other authorities, and is concerned to highlight 
differences in the accounts where they occur or point out basic coherence between them. 
Thus, he quotes the Matangatantra's concise exposition of the worlds and that of his 
supreme authority, the Malinivijayottara, to show that they basically agree with the 
Svacchanda. In this way, he clearly implies that he is justified in drawing from the latter 
to fill out the many details the MV's summarial account omits. We find no such 
confrontations with other sources here. In brief, whereas what Abhinava calls the Path 
of Space (desadhvan), that is, the Path of the Worlds (bhuvanadhvan, bhiivanaprakriya) 
is a major, indeed, fundamental teaching in the early Saivagama, that of Time is not. 
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It appears that the account in the Svacchanda, although quite detailed, thus 
giving the impression of being the result of an evolving doctrine, appeared quite early 
on in the formation of the Saivigamas. What Sanderson (2001: p. 15-16) has to say 
about them in general is especially applicable to the Svacchanda. He explains that 

. there are elements of Greek astrology and chronometry in some of the early Saiva 
scriptures, elements such as the signs of the zodiac (rasayah), their subdivision into 
hora and drekkāņāh, and the listing of the Grahas (planets) in the order of their lordship 
of the weekdays. Texts with these elements can hardly be earlier than the fourth 
century AD. Though they may be three or more centuries later.' Sanderson (Ibid. note 
15) refers us to ‘D. Pingree ‘Representations of the Planets in Indian Astrology’ IJ 8 
(1964-5) pp. 249-267; The Yavanajataka of Sphujidhvaja (1978), vol. 2, pp. 197-198." 
He continues drawing from Pingree: "Though Greek astrology entered India through 
Yavane$vara's Sanskrit translation of an unknown Greek work in AD. 149/50 
subsequently rendered into verse by Sphujidhvaja in his Yavanajataka of 269/70, it was 
not established outside the Helleno-Indian corpus before the Gupta period (AD. 320+). 
We see these elements of Greek astronomy in the Nisvásakàrikà, the Kalottara, the 
Brhatkálottara, and major works outside the Saiddhantika corpus: the Svacchanda, the 
Picumata, the 
Pingalamata and the Jayadrathayámala; see e.g. Nisvásakürikà-Diksottara, Patala 17 
(külacakraprakaranam); Sárdhatrisatikülottara 11.6a (samkrantih in the same context); 
Brhatkálottara, grahayágapatalah (34" Patala); Svacchanda 7/26c-208 (in the same 
context); Picumata f. 313v4 (in the same context: rásayalt santhavarjitah, ‘the [twelve] 
vowels minus the infertile [TRIL] equal the signs of the zodiac’); Pingaldmata, 
Pratimüdhiküra, 438-A51c, when the planets are worshipped in a circle (grahacakram) 
their distribution around the circle is not usually in the order of the days of the weeks 
with Rāhu and Ketu in the end. We see the weekday order in the Brhatkdlottara; but in 
the Nisvasakarikà-Diksottara 17/19c-22 (IFP MS T. 150, p. 160) and Kirana, Patal 30 
(grahayügah) it is Sun (centre [Sunday]), Moon (E [Monday]), Mars (SE [Tuesday ]). 
Mercury (S [Wednesday]), Saturn (SW [Saturday]), Jupiter (W [Thursday]), Ráhu 
(NW), Venus (N [Friday]) and Ketu (NE). Worship in order of the weekdays is seen in 
the grahayagapatalah of the Brhatkalottara. 

A somewhat later limit is probable for the Brhatkdlottara, the Kálottara in 
thirteen hundred verses (Trayodasasatika-) and the Svacchanda, because they have 
integrated the duodecimal and sexagesimal cycles of one and five Jovian Great Years 
into their Yoga. The second of these cycles is unlikely to have entered into our literature 
before AD 500. See Trayodasasatikalottara quoted at Sárdhatrisatikalottaravrtti p. 102: 
T hvatsarüh. proktà ahoratrena yoginüm; Brhatkülottara, NAK 1-89 f. 17814 
(kalaj iànapatalah v. \Ocd: tenühorütramásás ca dvàdasasastivatsarüh). 

The duodecimal system first appears in the late fifth century AD in inscriptions 
of the Parivrajaka feudatories of the Guptas. The sexagesimal brhaspaticakram was in 
use in 530; but it may go back further since some South Indian astronomical tables have 
it commence in 427; see Renou et al., L'Inde Classique (1985), vol. 2, pp. 725-726. Its 
earliest attested use in epigraphy is in a Mahaküta inscription dated the 53" year of the 
cycle which probably = AD 602; see Salomon, Indian Epigraphy (1998), p.198." 

The cycle of sixty years comprising five twelve-year cycles of Jupiter is 
projected into the breath at Tantraloka 6/126cd-128ab (126-127), which corresponds to 
Svacchanda 7/130c-138. Thus, this sets a lower limit for the Svacchanda of 500 AD. An 
early date is also suggested for the Svacchanda, because it takes the zodiacal year to 
start with Aries, whereas at present it begins with Pisces. So we may take this time 
period to be an indication of when the Svacchandatantra was redacted. However, such 
an early date for this Tantra appears to be unlikely, as it displays a degree of 
sophistication and order in its numerous rites (especially initiations) that presuppose a 
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“Victorious is He Who is the good victory, (He Who) constantly generates the 
perishable (world) in order to gobble up time. His is (the true) victory, of the 
one who has before our very eyes (saksat) overcome the world of 
transmigration.’ 


The Formation of Places and the Path of Time in the Flow of the Vital 
Breath 


Now (Abhinava) introduces, in the second half of the verse, that most 
excellent object of realization (prameya) called ‘the formation of the places’, 
which was enunciated as (the topic) following the four objects of attainment 
(prameya), namely, utterance and the rest, that constitute the limbs of the 
Individual Means.” 


TWRDPRCNRSTUI FEY 
aang: sfafaemdse i 9 oq 


sthünaprakalpükhyatayà sphutas tu 
bahyo ‘bhyupayah pravivicyate ‘tha | 


Now (the time has come to) deliberate on an external means called 
‘the formation of place’ (sthanakalpaná) (that operates in the sphere of 
objectivity), and so is clearly evident. (1) 


(The word) ‘now’ (announces) the topic (of this chapter) Thus, 
whatever is discussed from here up to Chapter Twelve all concerns the 
formation of (such) places. Moreover, the same is also discussed from Chapter 
Fifteen onwards, in relation to the outer sacrificial surface and Mandala etc. 


good deal of time to develop, probably not less than a couple of centuries. This is 
evident even by a cursory comparison of the Nisvasa corpus, that is the earliest 
Siddhanta recovered. As we will observe, the cosmology of the Nisvasa is practically 
the core of the much expanded one we find in the SvT, which constitutes most of the 
content of Chapter Eight, below. Again, we know that the SvT precedes the 
Tantrasadbhava, that draws from it. Conversely, the recension that has come down to us 
of the Siddhayogesvarimata does not refer to the Svacchanda, which may be taken to be 
evidence that it precedes it. Thus, it may well be that the Svacchanda referred to 
astrological works that preceded it, without making corrections. Even so, it is reasonable 
to suppose that was not far removed enough for updated astrological works to have been 
produced. In short, it is possible that the Svacchanda belongs to the 6" century, but is 
most likely to be a century or two later. Otherwise, we would have to lower the limit of 
the date of the first Siddhàntas to the 5" century, which is unlikely. 

? See above, 1/169. According to Swami Lakshmanjoo (TSRP p. 56), the practices 
(upásaná) taught in the Individual Means, beginning with Anuttaradhyana up to 
varnatattva in Chapter Five, are for the of most advanced practitioners (sadhaka). The 
ones here in Chapter Six relating to the vital breath are for those at a middle level. 
Presumably, ritual is the easiest form of practice in this gradation. 
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Thus, as this is the main (topic), all this discussion (from there) up to the end of 
the book, concerns the formation of place.’ 


? The term ‘kalpand’ (also kalpanam) in the expression -sthānakalpanā — ‘the 
formation of place’ means ‘conception’ as well as ‘formation’. In some contexts, 
sthünakalpanà may be better translated as ‘selection of a place’ than ‘formation of a 
place’. See, for example, the introductory remarks to TA 15/114cd-115ab. It could also 
be translated as the ‘preparation of a place’. However we translate the term, the essential 
idea is that the imagination of supreme consciousness is the source of the universe. It is 
not like the imagination of dreams. Dreams, whether beautiful or ugly, are unreal and 
may be deceptive. The formation or conception of place is intentional. It is not 
deceptive, without purpose or reason. The ‘places’ are formed by creative meditation 
(bhàvanà), that is, yoga, as well as by ritual procedures, or a combination of both. The 
places formed in this way are loci of consciousness expansion. They are places where 
Deity, its powers, attendant forms, the cosmic and temporal order, are experienced 
through these expansions of consciousness. 

Abhinava points out that ‘places’ are of three kinds, according to whether they 
are in the body or outside (6/2ab). In this chapter, Abhinava deals with those in the cycle 
of the breath, experienced by the yogi to be consonant with expanding cycles of time. 
Mostly following the Svacchandatantra, he locates the places in the phases of the 
breathing cycle where the yogi can slip out of time, and those where he can acquire 
powers and worldly benefits. 

Jayaratha notes that the formation of place is the underlying practice taught in 
this and the following chapters up to Twelve. Chapter Seven deals with projection of 
Mantras in the breathing cycle (cakrodaya). Chapters Eight to Eleven deal with the Six 
Paths. Each one of them with its stations and levels entails the ‘formation’ of ‘places’ 
variously conceived, be it worlds, reality levels (tattva), or spheres of energy (kala) and 
their counterparts as Mantras and parts thereof. Chapter Eight is concerned with the Path 
of the Worlds. Chapter Nine deals with the thirty-six reality levels (tattva). Ten deals 
with The Division of the Principles. This covers the teachings concerning the seven 
perceivers, their corresponding reality levels and states of consciousness. It also 
includes an exposition of the Path of the Phonemic Consciousness. This is pratibhà, that 
is, in a nutshell, the genius of consciousness, by virtue of which it possesses the 
intelligence and the imagination which is the basis of language and all that entails. 
Chapter Eleven is concerned with the Path of the Five Spheres of Energy (kala), within 
which the reality levels and worlds are accommodated, Chapter Twelve is concerned 
with projection of the Path onto the body, a lihga etc. All these realities are deployed 
through and as the ‘formation of place’, variously understood according to the nature of 
‘place’. Chapters Thirteen and Fourteen, which deal with Siva’s function of grace and 
obscuration, respectively, do not require a ‘formation of place’. The remaining chapters 
from Fifteen onwards deal with ritual and yoga which, as one would expect and 
Jayaratha confirms, entail the formation or selection of place. One prominent example is 
the projection of the Paths into the body. This is also done externally in such places as 
listed in the following verses (6/2cd-4ab), where deities can be invoked and worshipped 
in the course of a rite. 

Again, places are selected ‘externally’ in the outside world. Thus, for example, 
the selection of sacred places especially suited for the performance of the sacrifice 
(äga) is the topic of TA 15/80-115ab. Abhinava specifically refers to this section, as 
Jayaratha confirms, as ‘selection of place’ (sthanakalpana). There, Abhinava deals with 
a topic common to all Kaula and proto-Kaula Tantras, namely, pilgrimage to sacred 
Kaula sites and their internal projection into the body. Examples can be multiplied. This 
should suffice to alert the attentive reader to where and how the selection and 
conception of ‘place’ occurs. Indeed, this is what Jayaratha also suggests, in accord with 
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He says that: 


pman sr: at ee fenem | 


sthanabhedas tridhà proktah prane dehe bahis tathà | 


The ‘places’ are said to be of three kinds, (according to whether 
they are) in the vital breath, the body or in the outside (world). (2ab) 


They also have subdivisions, and so he says: 


"mu Tae ee fee TTT: | 2 I 
Wee AES WAT JAF | 
fos Tye: Get ofr Aha AT 3 
FORM Tea FARTS TENT AAT | 


pranas ca paficadhà dehe dvidha bahydantaratvatah || 2 || 
mandalam sthandilam patram aksasiitram sapustakam | 
lingam tiram patah pustam pratima mürtir eva ca W 3 || 
ity ekàdasadhà bahyam punas tad bahudhà bhavet | 


The vital breath in the body is of five kinds.‘ (A place) may be of 
two kinds, according to whether it is outside (the body) or within (it). The 


Abhinava’s intention of not saying everything about this ünavopáya practice in one 
place, so as to exercise the reader's reflective awareness as he goes through the 
Tantraloka, its yogas, procedures, and supporting doctrines. We should note also that, 
although the formation or conception of such places begins in anavopáya, it extends 
through to the higher levels to practice more or less directly, and is necessarily 
supported by them. If the goal is liberation, it must lead to the same state of complete, 
fully expanded, consciousness, unrestricted by thought constructs or any presumed alien 
reality. In this chapter, this is understood to be a state beyond Time. 

* These five forms of the vital breath are: 1) the Exhaled Breath — prana — this is the 
main one, and so its ebb and flow is the subject of most of this chapter (6/21-185). 2) 
The Inhaled Breath — apüna — moves from the heart down to the Root centre 
(mülapitha) (6/186-195 (185cd-195ab)). 3) The Distributive Breath — samàna — fills the 
primary and secondary channels of the vital breath (nai) (196-211) (195cd-211ab). 4) 
The Ascending Breath — udana — moves up to the upper End of the Twelve of Sakti 
((212-214ab) (211cd-213). 5) The Diffused Breath — vyàüna — gives life to the limbs of 
the body ((214cd-215ab) (214)). 

The division of the vital breath into these five forms is very ancient. Going as 
far back as the Rgveda, the concept was incorporated into the symbolism of the Vedic 
sacrifice, where the fivefold breath is projected into the bricks from which the sacrificial 
hearth is constructed, which is thus one of the earliest rites of installation (pratisthà). 
The functions of these five were enumerated and described already in the Brahmanas, 
reaching their basic common form in the Upanisads. One could cite countless examples. 
Here is a passage from the third chapter of the Prasnopanisad: 
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external (places) are the mandala, the sacrificial ground (sthandila), the 
(sacrificial) vessel (patra), the rosary (akşamālā), the book (pustaka), the 
Linga, the skull (tara),* the cloth (pata) (on which an image of the deity is 
drawn), the image (made of papier-máché) (pusta),* the idol (pratima), and 
an icon (mürti). Thus, the outer (place) is of eleven kinds; again, that is of 
many (countless) varieties. (2cd-4ab) 


‘The image’ (pusta) is a formal (representation of the deity) made of 
papier-máché and the like. The ‘icon’ is (a physically embodied form of the 
deity) which is related, for example, to the teacher (who is worshipped as an 
embodiment of the deity). (These are) not internal and so are external." 


"This vital breath (prdna) is born from the átman. As his shadow is to a person, 
so is the Breath to the átman. By the action of the mind, it comes into the body. (3) 

As an earthly ruler commands his subordinates, saying: ‘supervise such and 
such villages,' even so Breath assigns to the vital breaths different functions. (4) 

The downward breath (apana) is in the organ of excretion and generation, 
while the life-breath itself (prāņa) is established in the eye, the ear, the mouth, and the 
nose; the distributive breath (samána) is in the middle, and it carries all the food offered 
in a balanced way. From it arise the seven flames (that burn in the two eyes, ears, 
nostrils and the mouth). (5) 

In the heart is the átman. Here are the hundred and one arteries, to each of 
which belong a hundred other arteries, and to each of these belong seventy-two 
thousand small branches: in those moves the diffused breath (vyana). (6) 

The upward breath (udana) hrough one of these (arteries) and leads (at 
the time of death) to the world of goodness in consequence of goodness, to the world of 
evil in the consequence of evil, or to the world of men in consequence of both (good and 
evil). (7) 

The sun rises as the external manifestation of the Breath (prana), and it 
supports the life-breath of the eye. The power that is in the earth supports the downward 
breath (apána) of a person, and that which is in the atmosphere, of the distributive 
breath (samdna); wind is the diffused breath (vyána). (8) 

Fire, in truth, is the upward breath. Therefore, those whose fire of life is 
extinguished are reborn with their sense organs merged in their mind. (9) 

According to one's thought, one enters into the Breath (prana). Breath, united 
with fire and accompanied by the atman, leads a man to whatever world his thought has 
fashioned. (10) 

If a man knows the Breath thus, his offspring will not fail and he will become 
immortal. On this there is the following verse: 

When he knows the origin, the mode of entry, the dwelling place, the fivefold 
lordship, the dependence of the Breath on the dtman — whoever knows this, attains 
immortality, attains immortality!’ (11-12) 

* See above, 2/41-43 and below, 27/20cd-29, and Sanderson, 1988, p. 673. A whole 
chapter of the Brahmaydmala is dedicated to ‘the sacrifice of the skull’ (t#raydga), that 
is, the worship of deities invoked into a skull. 

* See below, 27/19cd-20ab and 21/22cd-24. 

? Jayaratha distinguishes a sculpted idol (pratima) of the deity from an embodied iconic 
form (miirti) in general. Thus, according to him, the latter includes the body of the 
teacher and the like. 

* In order to perform a rite of worship (püjà), some or all of these things, as the rite 
requires, should be consecrated and thereby vitalized and placed in their proper places. 
The ‘formation’ of these places is essential for the performance of a rite. Most rituals are 
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Although they are of eleven kinds, (they are of) countless (varieties,) because a 
Mandala, for example, is of many kinds, according to whether it consists, in due 
order, of (a depiction of a lance) with (just) a single prong, a triple Trident etc.” 

Having defined in this way the various kinds of places according to 
their form (and nature), now, in order to also teach the associated procedure, he 
says: 


wa wma wrafesmmqWesu wv 
aa ue uam aAA AAT: | 
"Hemd ou wma WU aAA: ou oi 


tatra prandsrayam tavad vidhanam upadisyate || 4 || 
adhvā samasta evayam sadvidho ‘py ativistrtah | 
yo vaksyate sa ekatra prane tavat pratisthitah \\ 5 Il 


There (out of these kinds of places), the procedure based on the 
vital breath is (the one) taught (next). All this Path, which is of six kinds 
and very extensive, that will be described (in the following chapters), is 
well-established in this way (tavat) all together (ekatra) within the vital 
breath. (4cd-5) 


"That will be described' in the chapters concerning the Path of the 
Worlds etc." (They are established) ‘within the vital breath’, which is the 


performed externally. Some, or even the same one, may also be performed internally. 
There is always some element of internal ritual even in the most external rites, just as 
some outer representation is common even when a rite or its constituent elements are 
imagined inwardly, within or on the body, breath or even purely in the intellect. The 
internalization of a rite in the most basic way is done by performing it in one's own 
imagination. Theoretically any rite performed by a single individual for himself or even 
others can be reproduced inwardly by the imagination. But normally, the procedures of 
only some rites or parts thereof are prescribed in this way. A striking example is found 
in one of the scriptures of the Vaisnava Pāñcarātra. A long rite dedicated to Visnu is 
described which would take a great deal of time to perform. Once described in detail, 
the priest is directed to memorize the entire procedure and to reproduce it within his 
imagination, careful not to omit a single detail. The text is very strict. If he forgets or 
imagines anything incorrectly, he must start again. 

Attention to the movement of the breath, attending to all the details represented 
within it, as described in this chapter, is clearly an inner formation of place. In this case, 
the places are moments of time, phases in the rhythm of the cycles of the Sun, Moon, 
planets, constellations, and the signs of the zodiac projected into the cycle of the breath. 
The yogi attends to the flow to find special moments and locations — ‘gaps’ — through 
which he can break out of the cycles of time and enter Eternity. In this case, the deity 
and its creation is deployed in time rather than space. Deity is both infinite Expanse 
beyond spatial measure and so too infinite, Eternal Time. Fixed, immobile places, are 
receptacles of Space and moving places of Time. 

? See above, note to 1/2. 
' See above, note to 1/34 above, and below, note to 6/34-35. The Six Paths of the 
sixfold Path are described below in Chapters Eight to Eleven. 
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universal pulsation (samanyaspanda) (of consciousness). As is said (in the 
Svacchandatantra): 

‘(One should know) how the division of the sixfold Path is present all 
together in the vital breath.”'! 


Moreover, (one should know) in particular the threefold Path of Mantra, 
parts of Mantra and phonemes (present in the vital breath). As he will say: 


"The first triad of this sixfold Path is the Path of Time, which is clearly 
established in the vital breath.'" 


He explains how that is possible: 


Rea: Hod ArT fy | 
superb fe fedem aa dos od 


adhvanah kalanam yat tat kramákramatayà sthitam | 
kramakramau hi citraikakalanà bhavagocare \\ 6 || 


The extending process of diversification and development (kalana) 
of the Path (takes place in two ways): in a sequential and in a non- 
successive manner. Succession and its absence in the field of phenomenal 
existence (bhava) are the differentiated development of single units 
(ekakalana) (successively, as for example, the transition from cause to 
effect) and various (units simultaneously, as happens when viewing a 
picture) (citrakalana)." (6) 


" SvT 4/231ab. 
? Below, 6/37. 
? The relevant meanings of the root ‘kal’, from which the term kaland is derived, have 
been noted above (3/252cd-253b) with reference to the name ‘Kālikā’. They are kal in 
the sense of ‘resounding’ (sabde), ‘projection’ (ksepe), ‘enumeration’ (sarhkhydne), and 
‘activity’ (or state) (gatau). In this context kaland denotes both the process of 
differentiation of entities within consciousness and the force that impels it. This operates 
spatially, differentiating one thing from another in space, and temporally, one moment 
from another. Accordingly, the word kala, which is derived from this root, means ‘art’, 
both the visual arts (set in Space) as well as song and dance (set in Time). Moreover, the 
word for ‘time’ — kdla — is also derived from this root. In the latter perspective, which is 
the focus of this chapter, ‘kaland’ means ‘the unfolding of time, impelled by time. 
pushed forward by time'. This involves, as Cole rightly points out, enumeration or 
calculation, which is, of a course, a prominent feature of the Indian practice of Jyotisa. 
See the Appendix to this chapter for references in the Upanisads to sequence in time. 
Bhartrhari, the philosopher of language, is probably the first to have formulated 
the two forms of sequence, spatial and temporal, which he distinguishes in his 
Vakyapadiya. As lyer (1969: pp. 125-126) explains, according to Bhartrhari: ‘the 
universe . . . is an emanation from the ultimate Word-Principle. This universe consists of 
an infinite number of constantly changing and constantly interacting objects. Change 
means the infinite number of processes, actions and states through which they all pass 
the time and are brought about by the . . . transformations of 
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Well then, how is it that it takes place ‘in a sequential and in a non- 
successive manner’? With this question in mind, he says: ‘succession and its 
absence’ etc. Here (in this world), the manifestation of phenomena takes place 
in two ways — successively and non-sequentially. Successively is, for example, 
like (the transition from) cause to effect. The absence of succession (is the 
simultaneous manifestation of phenomena,) as happens, for example, when 
perceiving a picture (citrajfidna). Manifestation in relation to phenomenal 
existence (bhava) takes place both non-successively and successively, according 
to whether, when there is a varied (object), it is (the manifestation) of just one 
thing at once, (or else, for example,) it is something (that in some 
circumstance)" existed previously and (now exists) at the same time (along with 
something else). ‘The extending process of diversification and development’ 
of phenomena" in this way is their differentiated measure (paricchitti),° which 
is time, that is both successive (in the common everyday life of thought 
constructs) and non-successive (in pure consciousness free of thought 
constructs). 

Surely, all this universe manifests adhering to (and immersed within) 
consciousness (samvillagna), otherwise it would not manifest, and within 
consciousness there is no association with time, because it is eternal. So how 
can that (association with time) pertain to phenomena that are conjoined to that 
(same consciousness)? With this doubt in mind, he says: 


Time, the Origin of the Breath, and the Goddess Kali 


AAT OS Te: ufafe aaa d 
kramakramatmé kálas ca parah samvidi vartate | 
The supreme (form of) time, which is (experienced) both as a 


sequence (krama) (of periods of time) and (eternal time) free of succession, 
abides within consciousness. " (7ab) 


being . . . . These changes, beings, actions and processes, take place in Time, that is, in a 
temporal sequence and here it is that the power called Time plays its part. . . . Changes 
presuppose things which change. They are the concrete objects of the universe, 
themselves the products of previous processes and actions and now involved in other 
processes and actions and different from them. Not being processes and actions, they 
have no temporal sequence. But they have another kind of arrangement. They are 
arranged in space and so have spatial sequence, and this is due to the power called ‘dik’ 
(direction, position) of the ultimate reality." 

" One could perhaps emend karicit — ‘something’ for kvacit — ‘somewhere’ i.e. in some 
circumstance. 

'5 Read bhavanam for bhavanam. 

'* According to Monier-Williams, the word paricchitti means: ‘accurate definition; 
limitation, limit, measure; partition and separation." 

17 Gnoli accepts the reading sarvah — ‘everything’ of MS K for parah — ‘supreme’. The 
meaning is then "Time is both a succession (krama) (of moments) as well (as eternal 
time) free of succession. All (of both aspects abide) within consciousness.’ Hanneder 
(1998) does not agree with this translation, saying that: ‘I tend to think that 
Abhinavagupta, while identifying Kali with the highest power wants to make the point 
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Surely, in this way, what was said before would stand contradicted, 
namely that ‘the principle of consciousness, extremely pure, transcends all talk 
of succession and its absence (kramakramakathatita) ." Moreover, (this view) 
would amount to that of the Buddhists. With this doubt in mind, he says: 


FA aH wa ute: Ws tag tad good 


kali nàma para Saktih saiva devasya gīyate || 7 Il 


(Scripture) declares that Kali (the Goddess of Time) is the Lord’s 
supreme power." (7cd) 


that this form of time is not equivalent to the /attva of the same name.’ Indeed, 
Abhinava himself makes this point (below in 6/38-39ab). Cf. MVV 1/53ab: na hy atra 
kalatatvasya nàmamátrari vibhüvyate ‘The principle of Time (which is one of the 
kajicukas) is not discerned here even just in name.’ The Supreme Time — parakála — as 
opposed to kdlatattva, is Kali. The former is immersed in supreme consciousness, the 
latter is a limiting condition of the individual consciousness. 

'* Above, 4/180ab. 

? All the Supreme Goddesses of the Bhairava and related Kaula Tantras are ‘the 
supreme power’, and are identified with Para, the goddess Supreme. In the case of Ki 
however, who is in a unique way the hypostasis of the power of time (kdlasakti), this 
implies the supremacy of this power of consciousness over all the others. This view is 
articulated by Bhartrhari, whose philosophy Abhinava certainly knew very well; he even 
wrote a lost commentary on a part, at least, of his Vakyapadiya. Helaraja, who lived in 
Kashmir not long after Abhinavagupta, even refers to this power in Pratyabhijfià terms 
as the ‘freedom’ (svatantrya) of the absolute. Iyer (op cit. p. 111-112) explains: 

*For Bhartrhari Time is the most important of the powers of the sabdatattva- 
Brahman [the Word Absolute]. It i reative power the vytti calls its svdtantrya. It is. 
called vibhu explained by Helài svatantra. The same commentator says that 
according to Bhartrhari Time is svatantryasakti, power of complete freedom of 
Brahman. As there is no difference between power and that which wields it, Time is 
really Brahman or rather the most important aspect of Brahman. As the creative power, 
Time is responsible for the birth, continuity and destruction of everything in the cosmos. 
Everything has, of course, its own special cause, material or otherwise. But all these 
special causes depend on Time. Time is thus the auxiliary cause (sahakdrikdra) of 
everything. It is compared to the stage manager (saütradhüra) of a puppet-show who 
pulls the strings and makes the puppets (yantrapurusa) dance as he wishes. The whole 
cosmos is a collection of puppets (/okayantra) and Time controls their performance. It is 
due to Time that phenomena take place or do not take place. Some things appear at a 
particular time while others do not appear at that time. If a thing is produced at a 
particular time, it is because Time allows the power of se to be effective at that 
time. This function of Time is called abhyanujria = granting of permission. If something 
does not appear at any time, it is because Time prevents its appearance through its 
second function called pratibandha = prevention. But for these two functions of Time, 
there would be confusion in the universe. If all these things appeared at the same time, 
the whole edifice of causality would crumble. It is due to the march of Time that 
potentialities are realised. The potentialities are realised when they are urged on by 
Time. That is why Time is said to be the efficient cause (nimitakdrana) of all effects. 
continue for some time after they are produced and that is again due to the 
first function, abhyanujf, of Time. Similarly, when they are at last destroyed, that is 
also due to Time. The function of Time can be traced in all the different states of effects, 
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The association (yoga) of the supreme Light (of consciousness) with 
time is its ‘power’, that is, its capacity to diversify and develop the universe of 
perceivers and their objects made manifest by (the Light’s) own will as each 
individual form. There is no succession or its absence within its own essential 
nature. A fire does not crackle etc. (sphotadi) within itself when it is united with 
its power to burn.” 

He says that: 


aa dae afè: cerita senped d 
wee wate mAIRE fem d cod 


saiva samvid bahih svàtmagarbhibhütau kramakramau | 
sphutayanti prarohena pranavrttir iti sthità | 8 ll 


That very same (saiva) consciousness," manifesting externally, by 
(its spontaneous) development (praroha), the succession and its absence 
encompassed within its own nature, abides as the (life-giving) activity of the 
vital breath (pranavrtti). (8) 


By its development, *the same consciousness', united with the power 
of time, manifesting ‘the succession and its absence’ that abide undivided 
from it ‘externally’, ‘abides as the (life-giving) activity of the vital breath’. 
The meaning is that it shines radiantly as the vital force (pranand). 

Well then, how is it that it manifests as the activity of the vital breath? 


so that it may be said to be the very essence of the universe. All living beings, all things 
that are produced and are impermanent are controlled by Time. Eternal things are 
beyond its scope. Time (kala) is so-called because it brings forth (kalayati) objects out 
of their causes, Just as the mechanic turns the water wheel with his hand, in the same 
way, the Almighty turns all phenomena with his power called Time. All objects are 
attached to the string of Time, just as are small birds used by hunters as baits to catch 
bigger ones, are attached to his string and are allowed to fly or held back according to 
his wish. Similarly, objects are manifested when their time comes, once manifested, 
they continue to fulfil their purpose and once their purpose is fulfilled they perish. All 
this is controlled by the power of time.’ 

The Krama teachings go further. Time is sometimes identified with Bhairava, 
but more often with Kali. As we have seen, she creates, sustains and destroys 
everything, but although one with all things is beyond them as the one ineffable, 
dynamic consciousness. 

2 When a dry log catches fire, for example, it starts to burn, and the fire crackles as the 
wood splits, and then, progressively passing through one stage then another, the log is 
reduced to a pile of ashes and the fire goes out. The union (yoga) of fire with it power to 
burn is not like that. 

?! As we shall see in detail in this chapter, the breathing cycle mirrors the cycles of time, 
so it makes sense that the power of time — embodied in the goddess Kali — should 
herself be both the successive flow of the breath (prana) and the non-successive vitality, 
that is, the vital impulse (pranana) that impels and sustains it. 
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afar fe ems sorry | 
aaa: Seer fafa TAA T: g od 


samvinmatram hi yac chuddham prakésaparamarthakam | 
tanmeyam àtmanah projjhya viviktam bhüsate nabhah M 9 1l 


Pure consciousness alone, the pure ultimate reality, which is Light, 
severing objectivity from itself, manifests as the solitary (vivikta) Void 
(nabhas) (separate from all things).” (9) 


2 Cf, SvTu ad 7/6. Ksemaraja elaborates how this takes place in his commentary at the 
beginning of chapter seven of the Svacchandatantra, from which Abhina draws much of 
the procedure taught here. He writes’ 


iha visvottirnavisvamayacidànandasundarah svatantrabhattarakah svasvatantryasaktya 


sthülasüksmasvarüpena sa ekah sarnvyavasthitah (4/295) 
ity uktanyayena sadasivadiksityantavisvam unmilayet prathamarn tadullasanabhittirh 


StinydtiSiinyabhiimim svatmadarpane | tatra ca citprakasaprüdhünyena Siinyasya 
gunibhavat  siiny inyabhith | sadàsivadimantrantaéuddhapramátrsankocaprapafico- 
tthüpikà mahümáyásabdavácyà ucyate | 

yadà tu citprakasagunibhàvàt Siinyam eva pradhdnyena darsayati, tadaisa 
mayasaktir T 
tatprameyasankocaprapaficapradarsikà-bhidhiyate | yas ca sankocas tayá prada 
sa eva sünyapramátà nimagnavimarsasaktih | 
yada cásau vyatiriktameyagrahanayonmukhibhavati, tadà pràna-rüpatay hurati, 
tathā sphurann api kas ükanavat tatrapi tāvatyaśe sarikuci Syütmatayà 
bhati tadabhipra-yenaiva ca vitatavitatamiirtivaicitryatma pürvarmn. 
sadvidhadhvavibhagah pranasthita ity uktam | 


te, 


‘Here (according to this teaching), the Lord Svatantra is beautiful with the bliss 
of consciousness that is both transcendent and immanent. By the power of his own 
freedom, *he is one and is established in a gross and subtle form" (SvT 4/295ab). In 
accord with the stated teaching, he unfolds the universe that (extends from) Sadāśiva to 
the Earth. (He does so) first of all (by unfolding) in the mirror of his own nature the 
plane of the Void beyond the Void which is the screen upon which it pours forth. 

And there it is denoted by the word *Mahaümayà' that generates the phenomenal 
universe (prapajica), which is the contraction of the pure perceivers that range from 
Sadasiva down to the Mantra (perceivers). As the Light of consciousness predominates 
(at this stage), the Emptiness (of deep sleep) is secondary, and so (this Void is the 
transcendental consciousness, which) is the Void beyond the Void. 

If the Void (of deep sleep) is made manifest as primary because the Light of 
consciousness is secondary, then this power of Maya is said to display the phenomenal 
universe (praparica), which is the contraction of the objectivity corresponding to all the 
Sakala, Pralayakala and Vijiianakala (perceivers). The contraction that is made manifest 
by that (Maya) is the Void perceiver, whose power of reflective awareness is 
submerged. 

If that (consciousness) is propense (towards and intent on) grasping objectivity 
that is separate (from it), then it manifests in the form of the vital breath. Although it is 
manifesting thus (continuously), like a speck of (very fragrant) musk, (consciousness) 
shines there also in just that (small) part (of it) as the entire contracted universe. It is 
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This is the ‘ultimate reality, which is Light’, of the universe of 
perceivers and their objects, because it manifests it as undivided from itself. 
Thus, because it is not coloured by it, it is ‘pure consciousness alone’ which, 
by its own freedom, desiring to make limitation manifest within itself, ‘severing 
objectivity (from itself)’, that is, having separated the universe from its 
presence and reflected that ‘I am beyond this universe’, ‘manifests as the 
solitary (vivikta) Void (nabhas) (separate from all things)’. The meaning is 


with that intended sense that it is said that that ever-extending variety of forms 
(mürtivaicitrya) which is divided into the sixfold Path is initially located within the vital 
breath. 


tha caikatraiva pranoccare nàlikütah prabhrti sastyabdodayantam, ekadasapatale ca 
manusdyuskalat — prabhrti — anàsritàntasya visv ca — dyusparimanam 
ativitatavitatakriyasaktivaicitryatmakam asti, iti pratipadayisyate | yady api ca 
prünabhümiküyüm —— ivatyantasarnkucitaSarirady-dimatayam api parameśvarah 
pürnasattririsattattvasphárarüpa eva yathà pratipüditam, tathdpi prak samvit prüne 
parinatà iti nityà pranariipah parasyah sakter antarangam adhisthünam, tadavaroha- 
kramena bhütabhàvasariràvataranüd iti samagraprànaprasarabhittibhüta- 
madhyamapràna-bhümikadhyárohakramenaiva 

paraSaktipadanupravesavastambhapiirvam eva svacchandi-bhairavatavapyate 
mahdyogibhih, ^ mitayogibhi$ ca __tattadantarakaldmSa-visrantipirvarn — vidhim 
anutisthadbhih ü siddhir avighnenāsādyate — | ata eva — pratipádita- 
i istranirdistah — samhitüntaranirdisto ‘pi vā — sarva 
r ramo madhyapranapathoccaranmantrapramukham eva phalado bhavati, ity 
üsayenütra — pafale — paramesvarasyádhyátmikakülasvarüpa-pratipüdane — mahan 
sarrambhah, ity alam tavad ihaivadhikena V 6 || 


Here, all together within the utterance of the vital breath, beginning with 
twenty-four minutes up to sixty years and, (as taught) in the eleventh chapter (of the 
Svacchandatantra), the extent of lifespans beginning with a human one up to that of the 
universe of Anagrita Siva is the extremely extensive and wonderful variety of the power 
of action. This is what will be expounded (further ahead), 

Although, as taught, the Supreme Lord, who is the full expansion of the thirty- 
six principles, is as if on the plane of the vital breath that is (within) the extremely 
contracted psychophysical organism, even so, in accord with the teaching that ‘the 
initial transformation of consciousness is into the vital breath’, the vital breath of the 
Supreme power is the inner foundation (adhisthdna), because it descends, by that 
process of descent, into the bodies of creatures and phenomena. 

Thus great yogis attain the state of Svacchandabhairava. This is heralded by the 
stability of entry onto the plane of the Supreme Power by the sequence of ascent onto 
the plane of the Central Breath (madhyamaprana), which is the screen upon which the 
extending flow of all the vital breath (takes place). The (same) accomplishment (siddhi) 
is attained. without impediment by limited yogis, who follow the procedure that is 
heralded by repose in parts of time within particular confines. Thus, it is taught by those 
scriptures that it is (well) established that all the procedure of worship based on the 
utterance of Mantra along the path of the Middle Breath bestows fruit. It is with this 
intention that here, in this chapter (seven of the SvT) the Supreme Lord has taken up the 
great task of establishing the nature of inner (adhyatmika) time. So enough of (talking) 
here too much (about this. It will be explained in what follows).' SvTu ad 7/6 
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that because it is devoid of all phenomena, it manifests as free of (all) obscuring 
coverings.” 

Thus, he says: 


Wes prend wfc: fefe d 


tad eva sünyarüpatvar samvidah parigiyate | 
That is what is praised as the voidness of consciousness. (10ab) 


The meaning of ‘voidness’ (here) is the Void subjectivity (of deep 
sleep) (Sünyapramátrtva). It is void because all objectivity has been destroyed, 
but (it is) not (devoid of) consciousness also, for if that were to be so, all this 
(universe) would be as if speechless and dumb. As is said (in the 
Svacchandatantra): 


‘That which is not void is called the Void, while the Void is said to be 
Nonbeing. Nonbeing is taught to be that wherein all existing things have ceased 
to exist. ^ 

Again: 

‘It is void of all supporting attributes (@lambanadharma), all beings, all 
impediments and residues (of past actions) (asaya). It is not void in the ultimate 


sense (paramárthatah). ^ 


And that (according to some) is, with respect to all external things, the 
supreme goal. Thus, he says: 


a fer farra ARA ar wT ENT 0 di 
neti neti vimar$ena yoginam sā para dasa | 10 Il 


It is the supreme state those yogis (attain) by reflecting that ‘no, no’ 
(neti neti) (it neither exists nor does not exist). (10cd) 


% [n the initial stage of creation, consciousness withdraws, as it were, into itself, leaving 
behind a Void within which it emits itself progressively through heightening degrees of 
objectivity to emerge as the countless forms of manifestation, coupled with all the levels 
of perceivers and their corresponding mental and sensory apparatus, bodies, and worlds. 
* SvT 4/292cd-293ab. Also quoted above ad 5/48ab. 

?5 This verse, attributed to the Buddhist Nagarjuna, is also quoted above ad 1/33. See 
note there. 

*© This is a well-known apophatic description of the Brahman (Absolute) in the 
Upanisads, to which Advaita Vedantins frequently refer. See BrUp 2/3, 3/9/27, 4/2/4 
and 4/5/15, where it says that the nature of the Self (atman) cannot be described. It can 
only be expressed through negation (sa esa neti nety ātmā etc). Thus, at first sight it 
appears that Abhinava is referring here to Advaita Vedantins, but this may not be so. At 
least Jayaratha does not seem to think so. His references are drawn from idealist 
Buddhist (Yogācāra) sources rather than Advaita Vedanta. 
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The meaning is that this is ‘the supreme state’, which is the 
(transcendental) Void (Siva) beyond the Void (of the lower energies and 
principles) (sayatisünya)," and the place of rest for those yogis who have 
penetrated into the middle (state between being and nonbeing) by the dual 
reflection ‘no, no’, with respect to (both) being and nonbeing,” in accord with 


7 Here it is possible that Jayaratha is mistaken. The Void beyond the Void to which he 
refers is a characterization of the Siva principle. The last in the series of thirty-six 
principles, this is Siva in His pure transcendental state. Abhinava therefore posits the 
existence of a thirty-seventh principle called Supreme Siva, which is immanent in all 
things. At this level, Siva is pure consciousness, and is referred to as Void because He is 
beyond all the obscuring coverings, including possible residual latent traces of them, up 
to the level of Sakti, the thirty-fifth principle which, as Maya at the lower level, is the 
‘void’ beyond which Siva is the Void (see below 11/21 and commentary). In this 
context, Siva is said to be Void because He is devoid of Maya and all forms of 
imperfection (see above, 1/74cd and commentary), not simply because He is devoid of 
objectivity. No distinction between subject and object exists in any way in the 
transcendent Siva for the latter to be severed from the former. As Jayaratha himself has 
explained in his commentary on the previous verse, the former is ‘the Void perceiver (in 
deep sleep) (Sünyapramátr). It is void because all objectivity has ceased, but (it is) not 
(devoid of) consciousness also'. In this verse, the negation to which Abhinava is 
referring is that of the subtle subjectivity, which is aware in deep sleep that there is 
nothing to perceive. This is the state of the ‘Dissolution Deconditioned’ (Pralayakala) 
perceivers. They are subject to the Impurity of the individual soul and Maya, but are 
free (temporarily at least) of the Impurity of Karma. Thus, they rest a state of deep sleep 
in the highest reaches of Maya, at the interface between the pure principles in which 
subject and object relate as one as a unity and the lower in which they are severed from 
one another (see above, 1/230, commentary and notes), In other words, the vital breath 
(prdna) emerges out of the emptiness of deep sleep of the perceiver. This apophatic 
state of emptiness, Abhinava, tells us here implicitly, is considered to be ‘the supreme 
state’ by Advaita Vedantins, who are misguided into believing it is so, simply because it 
is a state of subjectivity devoid of objectivity. 

Utpaladeva explains: ‘When the state of agency — ‘I’ — is understood 

as the absence of the mind etc., where only the karmic impulses (sarisküra) exist 
without any evidence or form, there is the state of the absence of the knowable. It is the 
inner activity of the sensory faculties, it is that which sets in motion the various breaths, 
the prana and so on; it is called ‘life’, whose essence is (the subtle body called) the City 
of Eight.* Or (one could say that) the subjectivity identified with the breath of life 
(prána) has as its essence the City of Eight. When the subject rests exclusively on these 
planes (of emptiness), this is the state of deep sleep — similar to cosmic dissolution — 
which may or may not be affected by the stain of Maya, depending on whether the 
knowable is present or absent (in the state of deep sleep with a trace of objectivity or 
without).' IP 3/2/13-15 (translation by Torella with some modifications). * See note, 
8,463 to 8/163cd-165ab (163-164). 
% The two ‘no’s’ indicate that that reality is neither being nor nonbeing, that is to say, it 
does not exist in the way common objects exist and have ‘being’ nor can it be said to be 
totally non-existent. This is the ontological status of an illusion. It is not real and 
epistemically false. Even so, unlike a hypothetical entity that does not exist at all, it does 
appear and may even have a specific form. So it is not totally non-existent. Its status is 
not explicable (anirvacaniya) as one or the other, both or neither. 
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stated teaching that this is ‘the realization of the middle (state) and so is neither 
being nor nonbeing’.” As they say: 

‘Established in Emptiness (sunyatávasthita), he is thereafter devoid of 
(all) sensations (sarivedana), he is extinction (of desire itself) (nirvana), like the 
Dark Path (of the Unmanifest), he is undiscernible (nirupakhya).’ 


That same Void perceiver, intent on outer (objectivity,) assumes the 
state of the subjectivity of the vital breath. Thus, he says: 


a va ure Hüsferfed venu. | 
Weert Wem. 1 22 1 


sa eva khātmā meye ‘smin bhedite svikriyonmukhah | 
patan samucchalattvena pranaspandormisamyjnitah W 11 | 


This same void Self (khatman), by virtue of its (inherent, inner) 
outpouring (samucchalattva), falling upon objectivity, (which it formerly 
had) separated from (itself), with the intention of laying hold of it, is 
(variously) called the vital breath, the pulsation (spanda), and wave (ürmi) 
(of consciousness). (11) 


‘This same void Self’, that is, the Void perceiver, is conjoined to the 
impurity that affects the individual soul (@navamala). In accord with the dictum, 
‘here (the teaching is that) impurity is craving (not a material substance)’ ,”' (this 
impurity) is the (mistaken) sense (the soul has of its own) incompleteness 
(apürnamayatà), and so, (feeling that it is missing in something.) it is intent on 
laying hold (of objectivity, driven) by (the intense) need (it feels to do so to 
make up for what it feels is missing within itself), This being so, ‘by virtue of 
its (inherent, inner) outpouring (samucchalattva), falling upon objectivity’, 
that is, (outer phenomena like the colour) ‘blue’ and (inner sensations) such as 
‘pleasure’, which it (had formerly) ‘separated’ from itself, and so, intent on 
outer (objectivity), is called by such names as ‘the vital breath’, This is the 
meaning.” 


? The idealist Yogācāra Buddhists explain momentariness as the constant transition 
from ‘being’ i.e. all that exists in the present moment of experience into its non- 
existence in the following moment. The latter is thus both the ‘non-existence’ of the 
previous moment of experience and that of the subsequent one that will follow. This 
takes place by the pulse — spanda — of the connection and disconnection between subject 
and object. Between the two is a state which is neither connected being or disconnected 
nonbeing and so is devoid of sensations and ‘undiscernible’. 

? Jayaratha reads three separate words here and Abhinava supplies more below in verse 
13. If we read them together, the meaning would be ‘the wave of the pulsation of the 
vital breath’. 

? SvT 4/105d. 

? Looking from bottom up, as it were, the Void perceiver is the yogi who has become 
free of outer objectivity by detaching from it. Nature (prakrti), thus set aside, retires into 
its undisturbed, unmanifest state, and so the yogi perceives only himself, the individual 
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This is the first expansion (prasara) of the pulsation (spandana) which 
is the reflective awareness (it has of) its own (nature), and is the subtle activity 
(of consciousness) (kiriciccalana). It is denoted by these words secondarily 
(upacarat); (it is not literally so,) because (this takes place in transcendental 
consciousness, which is) above even the outpouring of the Void perceiver. One 
should understand that that is the case also with the subsequent terms such as 
‘wave’. 

The venerable Kallata and others have stated the same with the same 
intention. Thus, he says: 


wre: fre dfa afore wem | 
STRUTT IAAT TA: 22 gi 


tenühuh kila sarnvit prak prane parinatà tatha | 
antahkaranatattvasya vàyur àsrayatàm gatah W 12 || 


Thus, (the wise)" say that ‘the initial transformation of 
consciousness is into the vital breath (prana)’, and that in this way the 


subject independent of objectivity, as in deep sleep. However, although he is inactive 
and hence free of the impurity of Karma, which Sárnkhya and Vedanta consider to be 
the liberated state, he is not free of the sense of his individual subjective existence. In 
other words, he is still subject to the Impurity of the individual soul (@navamala), which 
contracts universal consciousness down to the pinpoint, atom (anu) of consciousness, 
which is the individual soul. This Impurity is not, as the Svacchandatantra declari 
material substance as dualist Siddhanta maintains, it is the craving born of the feeling 
the soul has of its own incompleteness. This intense need for fulfilment again awakens 
the soul, as it were, into the world of objectivity. The breath suspended in deep sleep is 
now exhaled and transports the soul with it, from the condition of the Void perceiver 
(Siinyapramaty) to that of the perceiver of the vital breath (pranapramatr). 

? As usual, we are operating on two levels here: individual and universal. The process 
described in the previous note is what takes place at the individual level. At the 
corresponding universal level, everything at the individual level is reflected in cosmic 
and transcendental terms, and so what takes place is the outpouring of transcendental 
eternal consciousness out and down into immanent temporal consciousness. Partaking in 
Siva's breathing, this process is repeated with every breath. Inhalation coincides with 
the withdrawal from objectivity, drawing it back into consciousness. After abiding in the 
transcendence of breath suspension and then exhaling, the temporal order is again 
emitted. This is the ‘vibration’ or ‘pulsation’ (spanda), which is consciousness when 
viewed from the perspective of the entire process. It is the ‘wave’ which is 
consciousness when viewed from the perspective of its unitary flow out of its 
transcendence and then back into it. This is what Jayaratha means to say by stating that 
from the perspective of the individual consciousness of the Void perceiver, these are 
secondary designations with respect to the primary concrete act of emergence of that 
perceiver into the waking ‘breathing’ state. 

^ It would make sense to take this as an honorific plural referring to Kallatabhatta, who 
we know wrote this. However, although Jayaratha knew this, he refers to this view as 
held by several people in the commentary and so I have translated accordingly. 

?5 The first, much quoted statement is drawn from Kallata’s Tattvarthacintàmani. The 
second one may be also, but is more probably Abhinava's gloss. 
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breath (vayu) has become the support of the principle of the inner (mental) 
organs.” (12) 


Although the manifestation of consciousness in the form of the vital 
breath is preceded by the manifestation of Emptiness, even so, its manifestation 
does not entail its assuming (even secondarily) some other nature. This is what 
is meant by saying that ‘the initial transformation of consciousness is into the 
vital breath’. Their saying this is not without a cause; (this view) is 
corroborated by the scriptures also, (and so he says,) ‘the breath (vayu) 
becomes the support of the principle of the inner mental organs'." The 
‘principle’, that is, essence of the ‘inner mental organs’, which is the intellect, 
and (so is that) of the subject who perceives the intellect (buddhipramatr).” 
Thus, it is established (siddha) that the outpouring of the vital breath precedes 
the subject who perceives the intellect. Otherwise, how could it be its support? 
(vital breath) is in this way the first pulsation (parispanda) of 
supreme consciousness, and so its activity takes place everywhere in a state of 
oneness with that. Thus, he says: 


Fo OT mRTNÉRSNEDREW | 
are: a faantasifat wem Wem 23 o 


iyam sã prananasaktir Gntarodyogadohada | 
spandah sphurattà visrantir jtvo hrt pratibhà mata V 13 || 


This vitalizing power of the breath (prananasakti), which is the will 
of the inner exertion (of consciousness, is variously called ‘vibration’ 
(spanda), ‘effulgence’ (sphuratta), ‘repose’, ‘the living being’ (jiva), ‘the 
Heart’ and intuition. (13) 


* According to the Vaisnava Paficaratra, consciousness is transformed into vital breath 
from Mahat; see Appendix. There it is considered to be Sarhkarsana's creation of the 
individual soul (which is essentially the vital breath); see Appendix. 

“Y This aphorism from Kallata's lost Tattvarthacintamani (also called Saktisütra) is also 
quoted above in the TAv ad 5/6 and ad 5/44-48ab, ad 15/297cd- 303ab, ad 17/83-85ab, 
ad 28/218cd-219ab, and, along with two other siitras, ad 28/338cd-340ab. See above, 
note to TAv ad 3/138-141 (137cd-141ab), where it is quoted for the first time. 

*' Jayaratha is saying that this line is drawn by Abhinava from some scriptural source, 
but he does not tell us which one. 

? There is a chain of perceivers down from the supreme perceiver. These are variously 
defined, according to the context, They begin within universal consciousness, in which 
universal subjectivity is related to universal objectivity, experienced as one with it. Here 
we have been examining the chain of individual perceiving subjects relating to 
individual objectivity, which is separated from them. This series begins with the Void 
perceiver, followed by that of the vital breath (pranapramatr), then that of the intellect 
(buddhipramatr) and down into that of the body (dehapramatr). They are generated by 
progressively identifying with what they perceive. But unlike the higher perceivers, they 
are individual perceivers who mistakenly believe themselves to be what they perceive. 
At the higher level, identification is liberated realisation. 
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Its ‘inner’, that is, initial ‘exertion’ is the pulsation (parispanda) (of 
supreme consciousness,) which is (its) exertive state (udyantrtà). The ‘will’ 
there is its desire, which is firmly (dedicated to and) fixed in that alone. This is 
the meaning. 

Surely (one may ask), what is the purpose of (consciousness,) that has 
poured forth in this way? 


Consciousness Vitalizes the Body through the Breath 


a raha: mÈ ed: Tafa | 
ae ceed Sais wed ex odi 


sā pranavrttih pranádyai rüpaih paficabhir ütmasát | 
deham yat kurute sarivitpürnas tenaisa bhasate || 14 || 


This, the activity of the vital breath, lays hold” of the body in five 
ways, as the exhaled breath (prana) and the rest (of the vital breaths)." It is 
because of this that (the body) appears to be full of consciousness. (14) 


"This activity of the vital breath', which is the universal pulsation 
(samanya-parispanda) (of consciousness), ‘lays hold of the body’, consisting 
of the five gross elements, ‘in five ways’, that is, its inner and external organs 
(of perception and action) etc. are pervaded by (its five forms,) as the exhaled 
and inhaled breath and the rest (of the major forms of the vital breath). Thus, 
although the body is, like a (common) jar, an (inert) object of perception, 
‘it appears to be full of consciousness’. The meaning is that it is experienced 
as the perceiver. Thus, the mistake the foolish make, that there is nothing else 
apart from the body, of which consciousness is a quality. As is said: 


"They believe that there is no other Self apart from the body, that shines 
with consciousness." ^? 


? @tmasat kurute Jayaratha glosses: vyapya — ‘having pervaded’. 


“' Swami Lakshmanjoo (TSRP p. 56 ff): ‘From the point of view of ultimate reality 
(tattvadrsti), the light and reflective awareness is the abode of the consciousness of pure 
Siva. When it flows forth towards the outer universe, it initially covers the abode of 
consciousness which is Siva and in doing so it is transformed into the state of the 
universal vital breath (pranana). The vital breath is Siva's first external outpouring 
(prasara). Five kinds of vital breath arise from this initial state (dasa) (of manifestation) 
which is this outpouring. These five — pràna. apana, samána, udána, and vyàna — are in 
an indivisible relation with the Supreme Lord who is consciousness. As these five vital 
breaths are Siva's first unfolding, by practicing these five breaths one quickly attains the 
condition (sthiti) in which Siva is experienced directly. Thus, our teachers say that the 
practice of these five vital breaths is the most excellent of all." 

Concerning the five forms of the breath, see above, 5/44-50ab and 6/185cd ff. 


below. 

© The reference here is to the materialist Carvaka, who denies the possibility of survival 
in any form after death. We find a similar line to the one quoted by Jayaratha, which is 
reworked by Abhinava in the next verse, in the Sarvadarsanasarigraha by Madhva 
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He says that: 


SIUSTGRTTIGIETHÍARGÉPTTSESIH | 
seb waaay smemefefa meg eui 


pránanávrttitàdatmyasamvitkhacitadehajàm | 
cestam pasyanty ato mugdha nasty anyad iti manvate || 15 || 


Thus, fools who observe the activity of the body, luminous with the 
oneness of consciousness, with the activity of the vitalizing breath 
(pránanà),? think that nothing apart from (the body) exists. (15) 


The ‘fools’ (meant here) are those who do not know (how to) 
distinguish between the body and the Self. Their view is that, although the gross 
elements are devoid of consciousness in a (raw) state such as clay and the like, 
when they are modified into the form of a (biological) body, they themselves 
become consciousness, as the raw sugar or crushed grain that has been modified 
into the form of wine (attains) the power to inebriate (madasakti). Moreover, 
because they are modified in this particular way and assume that state of (the 
preceding) emptiness (prior to their becoming conscious, only) at some 


Acürya, who belonged to the 14" century. There we read concerning the Carvaka view: 
"therefore the soul is only the body distinguished by the attribute of intelligence, since 
there is no evidence for any self distinct from the body, as such it cannot be proved, 
since this school holds that perception is the sole source of knowledge and does not 
allow for inference etc.' (Quoted in Radhakrishnan and Moore: p. 229) 

Radhakrishnan and Moore (p. 227) explain: "The main work on the (Carvaka) 
system, the Brhaspati Sütra (600 BC), is not available, and so we have to reconstruct the 
doctrines of materialism from statements of the position and ci m of it found in 
polemical and other works. The doctrine is called Lokayata, as it holds that only this 
world (loka) exists and there is no beyond. There is no future life. Perception is the only 
source of knowledge; what is not perceived does not exist. . . . [Thus] matter, which 
is the only reality. The ultimate principles are the four 


Consciousness is a material and transitory modification of those elements and 
will disappear when the elements, from which it is produced, are dissolved. The 
intelligence which is found to be embodied in modified forms of nonintelligent elements 
is produced in the same way in which the red colour is produced from the combination 
of betel, areca nut, and lime. The soul is only body qualified by intelligence. It has no 
existence apart from the body. 

Four different varieties of materialism are mentioned, according to whether the 

soul is identified with the body, the senses, the breath or the organ of thought. The 
postulates of religion, God, freedom, and immortality, are illusions. Nature is indifferent 
to good and evil, and history does not bear witness to Divine Providence. Pleasure and 
pain are the central facts of life. Virtue and vice are not absolute values but mere social 
conventions." 
* Swami Lakshmanjoo (TSRP p. 56 ff.) explains that ‘pranana is the vital force. It does 
not involve the movement of the breath. It is like the life force present in a foetus as its 
life itself (jrvana). The five forms of the vital breath manifest when it enters the second 
stage of development as exhalation and inhalation." 
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subsequent time, as consciousness does not cease up to that time, they skilfully 
engage in the functions (vyavahdra) (of consciousness,) which include memory, 
perception and the rest. So what is the use of (postulating) some other Self apart 
from that? 

Those who take this view are called ‘materialists’ (c@rvaka). Thus, he 
says: 


ma qeydi | 
aft miga: 126 1 


tām eva balamiirkhastriprayaveditrsamsritam | 
matim pramanikurvantas cárvákàs tattvadarsinah V 16 || 


Materialists (carvaka), assuming as authoritative that same view 
(mati) held by (undiscerning) perceivers such as women, children and fools, 
(presume) to perceive reality. (16) 


‘That’ is this conception, namely, that ‘the person is the body, of which 
consciousness is a quality’. In accord with this dictum and the like, (their view) 
is that the Self is nothing but the body, that shines with consciousness. It is not 
something separate from it at all. Comparing it with (the view) of children etc., 
he teaches that great people should not adhere (to it). (Materialists, taking this 
view) ‘to be authoritative’, (elevate it to the dignity of a system). (The view is 
that) if there were some separate Self apart from the body (and superior to it), 
abandoning each of its previous bodies, it would preside over another body, and 
so there should be (some) recollection of what was experienced in each of the 
previous bodies, just as, for example, one recollects things experienced in 
childhood. As (the Self is supposed to be) eternal, we don’t see any reason why 
there should be (any) difference in recollecting (past experience,) even if there 
is a difference in the bodies (it inhabits,) in such a way that it recollects what is 
experienced only in this birth and not that experienced in another life. Thus, 
(they maintain) that it makes sense that there is no other Self of any kind apart 
from that. As the Veda also (says): 


‘Once (this) mass of consciousness has arisen (as the Self) from these 
gross elements (as a separate entity), it is destroyed with them; once departed, 
there is no (more) consciousness. ** 


Thus, having refuted the notion that there is another world etc. (after 
death), (the materialists’ view of) reality is such that (they say that all one 
should do) is strive for happiness as long as there is life (to do so). Thus he says 
(ironically that they) ‘perceive reality’. As they say: 


“ Spoken by Yajfiavalkya in BrUp 2/4/12. The same line is repeated ibid. 4/5/13. But 
there we read prajfianaghana for vijánaghana. 
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“One should live happily as long there is life (to do so). There is nothing 
which is not subject to death. How can (the body) which has been (cremated and 
so) reduced to ashes and, (unmoving, is) tranquil, ever come back again?" 

Well, what happens to those who believe that reality is such (and 
behave accordingly)? With this question in mind, he says: 


amt aa wea erégfa Pea d 
RENE TAT: MAGA 11 2 od 


tesam tatha bhàvanà ced dàrdhyam eti nirantaram | 
taddehabhange suptah syur atadrgvasanaksayat | 17 I 


If this way of thinking (bhàvanà) takes a firm and persistent hold of 
them, when the body comes to an end, they fall asleep (like Dissolution 
Deconditioned souls)” until such mental impressions are exhausted. (17) 


‘They fall asleep’ means that they are like Dissolution Deconditioned 
(Pralayakala) souls, in deep sleep. 

What happens to them when that (mental) impression ends? With this 
doubt in mind, he says: 


Terre oreo SAL d 
gE safari: fatal weary i gE di 


tadvasandksaye tv esam aksimam vasanantaram | 
buddham kutascit samsiite vicitram phalasampadam || 18 Il 


When this (latent) impression (vāsanā) ceases, another impression 
which has not come to an end is for some reason or another awakened, and 
gives rise to various results. (18) 


Surely, the followers of the Sarnkhya and the like are the same as these 
(materialists,) as their (notion of) liberation is practically the same (as theirs’,) 
because the experience of a variety of consequences (of Karma) arises again in 
accord with each (of their) particular (latent) impressions (of prior Karma). As 
he will say (further ahead): 


* Drawn from a lost Carvaka source, this verse is regularly quoted as typical of the 
Cārvāka view. 

* We have seen that the Dissolution Deconditioned (Pralayakala) souls purified of their 
Karmic Impurity, with just the residue of its latent impressions remaining, are inactive 
and disembodied. In deep sleep, they wait, in between one rebirth and another, to either 
descend back into physical embodiment or ascend to a higher state, according to the 
manner in which the traces of their past action reawaken. 
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‘At the beginning of a (new) day (of creation), Srikantha again emits 
those who have mastered the Sárkhya or the Veda and the like. Therefore, this 
kind of liberation is not proper (and complete) (samyak).’*” 


How is it that that (materialist view) is everywhere said to be inferior? 
As they say: ‘(the materialist) Carvaka are pitiable and should be rejected, what 
occasion (could there be) here to take into consideration its vulgar logic?’ With 
this doubt in mind, he says: 


AIAN MAT ERT: — | 
arredo frere Ten eT: i 29 I 
HARTA HATS. d 
ARTETA: TTT aA | Ro odi 


adárdhyasankanát pracyavasanatadavasthyatah | 
anyakartavyasaithilyat sambhavyanuSayatvatah W 19 || 
atadriidhanyajanatakartavyaparilopandat | 
nastikyavasanam ühuh papat papiyasim imam M 20 II 


(The wise) say that this (latent) impression (va@sana) (and tendency 
towards) materialistic atheism (nastikya) ** is the most sinful of all. This is 
(for a number of reasons; one is) because the doubt (persists) that (the true 
view) is not well established (and certain). It is also because the state of the 
previous impression (which is not materialistic) is not so (uncertain, and 
persists, continuing to present itself as the sounder view). Moreover, (the 
materialistic view is wrong) because it is weakened by the (existence of the 


"' Below, 6/152cd-153ab (152). 

* An ‘astika’ is a person who believes that a supreme, ultimate reality exists (asti), 
whether he may think of it as the Absolute, Deity or the Self. A ‘ndstika’ is one who 
does not. One could loosely also translate the words as ‘believer’ and ‘non-believer’, the 
latter in the loose sense of ‘atheist’ and the former the contrary. From a Hindu’s point of 
view, in this general sense a Buddhist is a ‘ndstika’. In this case the term is applied to an 
atheist, who does not believe in the existence of consciousness independent of the body. 
Nowadays, for example, most neuroscientists believe just that — consciousness is the 
result of the highly complex activity of the billions of neurons that constitute the brain. 
When that activity ceases, so does consciousness. Death is the end. Here the main thrust 
of Abhinava’s argument against such views is not so much logical as moral. If 
consciousness is simply a product of the physiology of the body, life has no meaning. 
There is no need to observe any ethic, apart from the restraint society may impose on 
criminal behaviour. Disbelief precludes access to the discipline that leads to a higher, 
better existence after death, and indeed in this life, because the sense of all such practice 
depends on the independent existence of consciousness. It is impossible not to doubt 
one’s mistake or feel remorse for having ignored the categorical imperative that the 
existence of consciousness, and with it, spiritual life, implies. This disbelief — ndstikya 
is a latent tendency, a constantly recurring habit of thought. It can only be remedied by 
the opposite tendency. Christians would call it ‘faith’. Here belief (astikya) is insight, 
sound understanding, ethical as well as cognitive. 
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moral) duties (prescribed) by other (systems, on the supposition of a non- 
materialistic view of reality). Again, (it is a sinful view) because (one who 
holds it) may well (feel sorry to have adopted it, and so) is attended by 
repentance, because the duties of other people who have not adopted that 
(view) have been neglected. (19-20) 


(All) other philosophies are equally sinful in relation to ours (which is 
not at all); even so, ‘the (latent) impression (vasana) (and tendency towards) 
materialistic atheism (ndstikya)’ is especially sinful. This is because ‘the state 
of the previous impression’, which is non-materialist (astikya), that precedes 
(the one of disbelief — ndstikya) cannot be refuted.” The materialist impression 
does not develop firmly in such a way that that (non-materialist impression) 
may cease, because it has no (firm) root, and the doubt (persists) that here (this 
view) is not well-established. It does not develop firmly, as is the case with 
(those who) declare that the universe is false (mithya), having taken the support 
of the Supreme Brahman as the root (of existence). If the Self does not exist, 


? Everybody spontaneously acts and perceives on the natural presupposition of their 
own independent existence which, if it exists, is essentially unconfined by the 
limitations of objectivity and so is Deity itself. Disbelief always comes after this initial 
and inevitable belief, Otherwise, none could act in any way nor be sure of anything. We 
are reminded of Utpaladeva’s opening statement of his Recognition of God: 

‘What intelligent being could ever deny or establish the cognizer and agent, the 
Self, The Great Lord, established from the beginning (adisiddhe)? (IP 1/1/2) 
50 The image of the Brahman as the world tree suggests that the world is quite real, just 
as it is organically rooted in It. As the Kathopanisad (6/1) declares: 


Its root is above, its branches below — 
This eternal fig tree! 
That (root) indeed is the Pure. That is Brahma. 
That indeed is called the Immortal. 
On it all the worlds do rest, 
And no one soever goes beyond it. 
This verily is That! 
(Hume's translation) 


While such passages declare the reality of the world, elsewhere the Upanisa 
teach the opposite. The Mándükyopaniad in particular proclaims the falsity (mithyà) of 
the universe in the strongest terms. Indeed, the following passage reads like a tacit 
refutation of the nondualist Saiva view, although it had probably not yet developed at 
that time. 


rjuvakrádikabhasam alátaspanditam yatha | 

grahanagrühakübhasar vijfianaspanditar tathd V 47 W 

aspandamanam altam anabhasam ajar yathà | 

aspandamáünarh vijfianam anabhasam ajam tathà | 48 W 

aldte spandamane vai nābhāsā anyatobhuvah | 

na tato ‘nyatra nispandan nalatam pravisanti te || 49 II 

na nirgatà alàtàt te dravyatvabhavayogatah | 
vijfiane ‘pi tathaiva syur Gbhasasyavisesatah |l 50 W 
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what else remains that, having assumed it as the sentient root (of existence), all 
this (daily life and the universe itself) may be well-established (to exist)? 

Insentient entities are subject to (continuous) transformation 
(parindma), and that would not be possible if they were to possess 
consciousness (as the materialists maintain). Others (especially the Sarnkhya) 
have said a great deal (and much else in this regard), and so that can be gathered 
(from them). Thus, as the non-materialist impression is in that (weak) state, the 
duties (taught by) other philosophies, in the form of injunctions and prohibitions 
such as ‘one should offer oblations to the fire and one should not do violence to 
living beings’ weaken it (because a doubt arises that they should be observed). 
There are those who (reason) that the Self exists, and so observe (the practices) 
relating to some sort of reality which is beyond this world (of the living), and so 
are to that extent far from (the atheist materialist view). Again, even if one is an 
atheist (one may wonder:) “there should be some reason here as to why others 
engage in auspicious actions and refrain from inauspicious ones, otherwise why 
should everybody behave in this way? We are mistaken with no place (to stand, 
thinking that) ‘there is nothing at all that we should do." And 80, (realizing) in 
this way (that the existence) of the Self is (quite) likely, they feel regret here 
(about this, and think) "how is it that (we have) adopted (this view) like fools?" 
And so, when this happens, abandoning easily the (vile) criticisms advanced by 
(false) logic, one (begins to reflect) on friendly advice such as: 


"Although (the existence) of a world after (this one) is unsure, the wise 
should (anyway) abandon (all that is) inauspicious. If it does not exist, then 
what harm is there (in doing so)? And if it does, one who does not believe in its 
existence perishes.'*' 


‘As the movement of a firebrand appears to be straight and crooked, so is it 
with the vibration of consciousness (vijfiánaspandita), that appears to be perception 
(grahana) and perceiver (gráhaka). As the firebrand, when not in motion, becomes free 
from appearances and origination, so too consciousness, when not pulsating 
(aspandamana), will be free from appearances and birth, When the firebrand is in 
motion (spandamáne), appearances (such as fiery circles) do not come from it or from 
anywhere else (they just appear). Neither do they go anywhere else from the firebrand 
when it is at rest, nor do they enter into it then. They are substantial and so did not 
(actually) issue out of the firebrand. It is exactly the same (with appearances) within 
consciousness, for there is no difference between (the nature of) appearance (übhàsa) 
(as such - it is all equally illusory).’ Mandiikyopanisad 
4/47-50 
$! This is a standard quote drawn from a source I could not locate. A similar line with 
the same meaning as the second one is quoted in the commentary to the Yogavàsistha ad 
1/9/38: yadi na syat tadà ki syad yadi sydn nastiko hatah || ‘If it does not exist, so 
what! But if it does the ath refuted’. 

Cf. the following verse which is also quoted in the commentary on 
Yogavasistha 1/13/35, which is probably from the same source: 


saridigdhe paraloke ‘pi varan Srutipathàsrayah | 
yadi na syat tadà ki syad yadi syan nastiko hatah | 
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By means of this teaching (and the like), people who are of a different 
view and are well established in that latent tendency to believe in the existence 
(of the Self) should certainly eradicate that (latent tendency to disbelief). 

So, in order not to be prolix discussing in this way the views of other 
philosophies, whether directly or indirectly related here (to our topic), he 
continues with the main point. 
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Enough of what is not the subject (we set out to discuss). (Let us) 
now deliberate on the original subject (of this chapter). All this Path is 
established (and grounded) in the vital breath (prana). As such, the Path is 
divided into two kinds — (one differentiated) by action (kriya) and (the 
other) by form (mürti). (21-22ab) 


(The Path is of) *two kinds', divided into space and time. The Path of 
Time is differentiated by action, and the Path of Space by form (mürti). As is 
said (in the /svarapratyabhijria): 


"The Lord makes spatial succession manifest through the wonderful 
variety of forms (mürtivaicitrya), and so too temporal succession by the 
manifestation of the wonderful variety of action (kriyavaicitrya).’ ® 

Surely, it will be said (further ahead that): 


‘All this Path is established in pure consciousness (cinmátra), for what 
does not rest there (is as unreal as) a sky-flower.'? 


Surely then, according to this teaching, which will be imparted (further 
ahead), it makes sense that (the Path) should be established in consciousness, 
not in the breath, which is insentient.?* With this question in mind, he says: 


‘Although (the existence) of a world after (this one) is unsure, it is best to take 
the support of the recitation of the Veda. If it does not exist, then what harm is there (in 
doing so)? And if it does, one who does not believe in its existence perishes.’ 

*' TP 2/1/5. Also quoted above ad 1/5. The Ny! ya also considers time to be a form of 
action. See Ny! lyabh: | ya 2/39. 

5 Below, 8/3. Also quoted in TÀv ad 1/6, 5/82cd-83ab (82), 7/62cd-63ab, 10/3-5, and 
13/112cd-113ab. 

5 Jayaratha has just cited an introductory verse to Chapter Eight that teaches that the 
Path of the Worlds, that is, the Path of Space, is grounded in consciousness. However, 
this one, the Path of Time, is said to be grounded in the vital breath. How is that? 
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Tying the Topknot** 


55 The purpose of tying the topknot is to establish the breath within consciousness. It is 
essential to do that first of all because it is only within consciousness that time becomes 
relative. In timeless consciousness, the four seconds it takes to breath can be 
experienced as a day, a month, a year and so on to progressively longer cycles of time, 
to the degree in which consciousness is rid of objectivity and the corresponding thought 
constructs, that are notions of time. As these are purified by repeated realignment of the 
breathing cycles with the cycles of time, time dilatates. Ultimately, we arrive at the 
Great Emanation (mahdsrsti), which is the emissive power (visargasakti) that contains 
all the cycles of time. This is the semper eternum of consciousness which is the aeon of 
aeons — secula seculorum. There are gaps at the beginning, middle and end of each 
cycle that are openings into perennial consciousness. According to Abhinava’s exege: 
by entering through them, individual subjectivity, which is conditioned by time due its 
association with objectivity, merges progressively to the degree in which it is consumed 
into the transtemporal dynamism of universal subjectivity and is liberated from time and 
death. 


All the practices in this chapter are based on the same process and are 
essentially the same, namely, focusing the attention on the movement of the breath, and 
especially where it begins and ends and in the middle. These are the points where 
inhalation and exhalation unite in the space between them and attain balance in the 
centre. Abhinava, with his usual brilliant insight into the details and essentials of the 
teachings he expounds as those of Anuttara Trika, accordingly presents this practice 
first. Just as the topknot is tied at the commencement of a rite to symbolize the intimate 
connection between the individual and universal at the apex of the former, so too does 
the attention to the points of juncture between the breaths seal the bond between the 
timeless oneness of consciousness in that space and its outpourings into time and space. 
Here then is the essential practice which is the basis of the projections of all the cycles 
of time into the movement of the vital breath, 

Swami Lakshmanjoo explains how Ksemarája teaches this practice in his Heart 
of Recognition as one of the most basic practices in the domain of the Individual Means 
(Gnavopaya) (TPR p. 61-64): ‘The junction at the heart is the ‘initial extremity" 
(adikofi), whereas the juncture at the external twelve finger space is the ‘last extremity" 
(antahkofi). Concentrating on these two junctures and repeatedly meditating on them is 
called ‘paying attention to the initial and last extremity’ (adyantakotinibhálana). This 
practice is described by Ksemaraja in his commentary on PrHr sūtra 18. After just a 
short time that the yogi concentrates on the two extremities, the breath (prana) dissolves 
into the Middle Abode of susumná, as a result of which the yogi has a direct experience 
of the true nature of consciousness and bliss. The following sütra is the authority for 
this: ‘Consciousness and bliss is attained by the expansion of the Centre’ 
(madhyavikdsac cidanandalabhah). Ksemaraja explains that this attainment is the 
samadhi the supreme yogi attains. It is also called ‘penetration’ (samávesa) or 
‘contemplative attainment’ (samapatti) etc. The following sūtra 19 goes on to say that 
this is the perpetual samadhi (nityodita) achieved through Kramamudra. 

This practice of attending to the two extremities of the breath is called ‘Tying 
the Topknot (Sikhübandhana). Sikhà is said to be the energy of the vital breath 
(pránasakti). When the yogi meditates on the energy of the vital breath in the heart and 
the outer twelve finger space, he experiences the state (sthiti) of ‘tying the topknot'. As 
à result, the vital breath enters into the abode of supreme consciousness. Then, after 
having attained the state which is Siva’s state, he is freed forever from the cycle of birth 
and death. Thus, the teachers call him one who has conquered the vital breath 
(jitaprana). In this way, once having attained the state that is unconditioned by time 
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(akalakalita), he experiences in just one cycle of the breath all the spans of time ranging 
from the lifespan of a tiny insect up to the completely full time of Sadasiva. As a result, 
all the empire of the abode of supreme consciousness abides for him constantly (in the 
field of his awareness). By means of this meditation he becomes like Kakabhusundi, 
who had a very long life (cirarijivi). By means of this practice he may reach the plane of 
Īśvara or Sadāśiva. Indeed, as a result of this practice my teacher, grand-teacher and 
great-grand-teacher attained the plane of Supreme Siva. In this way, by the expansion of 
the Middle Abode, the yogi who has conquered the vital breath by just one cycle of the 
breath experiences the arising and setting of all the nine planets, the eight guardians of 
the worlds, eight Nagas, and eight Rudramürtis. He also experiences the twelve Rudras 
who govern the twelve months of the year. In the same way, the yogi who is established 
in the Middle Abode experiences the entire Wheel of Time from Kalignirudra to 
Anāśrita Siva. In other words, this yogi is considered to be the equal of Siva. It is also 
said (in the Sivasütra) the becomes equal to Siva’ ($Sü 3/26). Ksemaraja explains that 
*he becomes the same as him because the energy of the body does not fall away. When 
he dies he is Bhairava who is Supreme Siva." 

In this way, the yogi who has conquered the vital breath experiences the Wheel 
of Time within his own nature. (This experience extends through the centres of the five 
forms of the vital breath,) taking as his support the practice (upasand) based on the 
inhaled breath (apána). Abiding in the location of the Root centre (at the base of the 
genitals) (kanda), (he experiences it) in the state (dasa) of contraction and expansion. 
Taking as his support the practice (upásand) based on the Equal Breath (samdna), 
abiding in the location of the heart, (he experiences it) in the state (dasa) of pulsation 
(spandana). Abiding in the location of the naval in the course of his practice of the 
Upward Rising Breath (uddna), (he experiences it) in the state (dasa) (in which he 
experiences) the ‘burning’ (ujjvala) (of the fire of consciousness). Abiding in the entire 
body on the plane of the exertion (udyantrta) of the Pervasive Breath (vyána), he 
experiences the Wheel of Time within his own nature when the arising and falling away 
of all the world orders present in the spheres of energy (kala) up to santakala beginning 
from those in nivrttikalà.* Once this yogi is in this way no longer subject to the passage 
of time (akdlakalita), he abides completely in the state of Supreme Siva. Thus the 
scriptures call this yogi the Lord of the Wheel (cakresvara). 

Once the yogi is established in the Middle Abode by the practice of basic 
breathing (paranavayu), he effortlessly attains mastery over the other forms of the 
breath. This is why the practice of basic breathing (pranavayu) is taught in full detail. It 
is not necessary to describe the practice based on the other breaths at length and so is 
only taught briefly.’ 


*The first four Kalas correspond to the four cosmic eggs: Nivrti — Earth, Pratistha — 
Prakrti, Vidya — Maya and Santa — Sakti. All the worlds are contained in these four Eggs 
/ Kalas. Santatita beyond them does not contain any worlds. 
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It is said in the venerable Trisirasa that the Topknot (sikha) is the 
vital breath (prana) itself. Tied during the sacrifice (yaga) and other (such 
rites), it is formless (niskala). Thus, it is (transcendental) Siva by nature.” 
(22cd-23ab) 


(The Trisirobhairava" declares that) ‘it is said that the topknot is 
Bhairava's unlimited? power, that is called the power of action.’ 


Well then, what is the tying (of the topknot) during the (Kaula) sacrifice 
and the like, by virtue of which (the breath) is formless (niskala), and so is Siva 
by nature? With this question in mind, he says: 
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As a ‘gati’ (that is, an hour,) of that (pranic energy passes) twenty- 
four times in the course of a day and night, with (every) nine hundred 
discharges (viksepa) (of the breath), it bestows diverse fruits. (23cd-24ab) 


% The topknot (sikhá) is a tuft of hair left uncut at the top of a man's head when the 
head is shaved. It is common ritual procedure to tie it in the course of the preliminary 
purifying rites prior to the worship of the deity. Here the topknot is identified with vital 
breath, for it marks the location of the Cavity of Brahma, where the vital breath enters 
the body of the foetus. Thus, this procedure is understood to represent the attentive 
contemplation of the breath. In the PTv (p. 263), Abhinava explains that ‘the tying of 
the topknot is a state of identity, which is the undivided essence of all (things). The 
topknot is the freedom to imagine all the principles up to Earth in this way (as mantras 
and seed-syllables), and metaphorically denotes supreme consciousness, the intellect, 
touch, the vital breath, the Cavity of Brahma, and the currents (vaha) (of the vital 
force)." 

*’ When the topknot is not tied, it represents the free-flowing rhythm of the breath, 
devoid of awareness. This is its differentiated (sakala) form as inhalation and 
exhalation. The tying of the topknot symbolizes and coincides with the awareness of the 
flow that is at rest in its undifferentiated state. Thus, it reverts to its original basic 
nature, that is, Siva consciousness, flowing from there and returning to it at one with it. 
** Jayaratha doesn't tell us the source of this reference. However, as it is all we find in 
the commentary to 6/22cd-23ab, in which Abhinava refers to the Trisirobhairava, it is 
reasonable to assume that this is the source. 

® Read sikhdparimita for sikhà parimità. 

© We shall examine in detail further ahead how just one breathing cycle can be 
experienced by an accomplished yogi as a whole day and night, or a year and longer 
temporal cycles. Here, at the outset, Abhinava establishes the general features of the 
cycles of the breath in the course of twenty-four hours, whilst opening the door to their 
identification with longer cycles of time. It is commonly accepted that in the course of 
twenty-four hours of basic outer time, a person breathes 21,600 times. Thus, divided by 
twenty-four hours, a person normally breathes nine hundred times during each hour 
(hora) (see also 6/200 (199cd-200ab)). 
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In the course (madhye) of one external night and day, that consists of 
sixty ghatikas (of twenty-four minutes each),“' the Supreme Goddess's power of 
action in the form of the vital breath, characterized (and observed) as nine 
hundred breathing cycles (pranacdra), is a ‘gati’. That is (its) upward and 
downward flow. (Each gati) is marked by (one of) twenty-four modalities 
characterized as zodiacal transits (sarnkranti),” that (thus) ‘bestows diverse 
fruits’, according to whether they are of this or the next world. This is the 
meaning. 

The general intended sense here is that the middle breath of all living 
beings flows (by itself) spontaneously (svarasatah) As is said (in the 
Svacchandatantra): 


‘The mind cast in one place, the eye falling in another — the vital breath 
flows effortlessly at all times in this way. 


*' The word ghatikd literally means ‘a small jar’. It denotes a period of twenty-four 
minutes. See below 6/64 and notes. Cole (2012: 41) explains that the unit of twenty-four 
minutes was considered to be significant, as this is the time it takes for the motion of the 
Moon to alter daily which is seen in the tides of the sea. 

A transit take place when the sun moves from one sign of the zodiac to another. In the 
course of a year, there are twelve. Of these, the transits during which solstices and 
equinoxes occur are particularly important. How they are distributed when a year is 
projected into a single breathing cycle is explained below in 6/114 ff. This division into 
twenty-four transits, twelve for a day and twelve for a night, is projected into the 
Equalizing Breath (200). This is equivalent to projection of two years. The reader is 
referred below to 6/199 — 209 (198cd-209ab) commentary and notes for the details. 

Here Jayaratha, following the Svacchandatantra, goes on to quote, ‘the inner 
(adhyatmam) cycle of the vital breath’ in general, not just the Equalizing Breath, 
circulates through twenty-four transits. Or, to put it another way, by means of this 
projection, the basic breathing cycles flow through the Central Channel of susumnd and 
so one attains the equilibrium of the Equalizing Breath and becomes it. 
© SvT 7/58. Ksemaraja comments of this verse, saying: tatheti madhye.adhyaharyam | 
tena — yady apy — antahkrtayo.— bahiskrtayah — svadhiye — prasrtà tathapi 
paratattvavisrántiparatvena | prüpavyáptijfiasya tathā tenaiva | paravisrantipradena 
prakürema prüno hamsatma madhyamah, ayatnād eva svarasata eva, sarvadà 
pravartate vahati | 

‘In this way’ — one should add to complete the meaning — ‘in the centre’, Thus 
even though (the breaths) that have been internalized have been externalized, that is, 
sent forth from one's own intellect, even so, the Middle Breath which is the Harnsa of 
(the yogi) who knows the pervasion of the vital breath, flows constantly, effortlessly and 
spontaneously, because he is intent on (attaining) rest in the supreme reality in this way, 
by virtue of that very same modality (of the breath) that bestows supreme rest." 

The next verse says: 

‘The god (deva) (Harhsa), who resides in the chest of living (breathing) beings, 
spontaneously utters (the Mantra) not uttered by anybody and that none obstructs.’ SvT 
7/59 (This versed is quoted above ad 3/67; see there and note that contains Ksemarája's 
commentary on it). 


The point is that in the centre, between the flow of inhalation and exhalation, is 
a third stream of the vital breath, which is the resonance of the Unstruck Sound of 
consciousness, referred to here as the deity called Harhsa. The outer physical breath 
enshrines a deeper inner breathing within its core, that comes to rest with ultimate 
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Thus, it is said, in accord with the (following) teaching (imparted in the 
Svacchandatantra), that in the course of one outer day and night there are 
21,600 inner movements of the breath: 


*O fair lady, queen of the gods, the 21,600 (cycles of the breath) are the 
inner equivalent of an outer night and day.’ 


There are three hundred and sixty breathing cycles (pránacára) there 
every ghatika (i.e. twenty-four minutes). As is said (in the Svacchandatantra): 


"Three hundred and sixty (inner) days, which are said to be a year, 
correspond externally to a ghatikd, of which there are sixty (in a day and a 
night). ^ 


There are nine hundred (breathing cycles) in two and a half ghatikas 
(that is, one hour). This is (the number of breaths) that arise for each transit 
(through a sign of the zodiac). As is said: 


‘(A body) with balanced constituent elements (samadhatu) 
(spontaneously) by its very nature (undergoes) twenty-four transits (through the 
signs of the zodiac every twenty-four hours). Each one is invariably (sada) 
transported by nine hundred breaths (harnsa).’® 


Two and a half ghatikas multiplied by twenty-four make sixty, and so 
this is the number that arises in the course of a day and a night. As is said: 


ʻO fair lady, the inner (adhyátmam) cycle of the vital breath 
(pranahamsa) should traverse twenty-four transits (through the signs of the 


reality, of which it is the spontaneous manifestation. This is why and how we breath 
spontaneously. The effort to inhale and exhale does not require a prior conscious 
intention (cf. below 7/2ab). Abhinava quotes this line in the PTv (p. 195) at the end of a 
section in which he establishes that the aspect of cognitive consciousness that is free of 
discursive ideation possesses the power to generate and perceive the conventions 
(sarnketa) that are the basis of all languages. This is possible because consciousness can 
operate simultaneously in various ways. It is possible to see and hear at the same time as 
one is speaking, thinking and experiencing different things at once. See below 16/250 
ff., especially 16/276-278, where Abhinava quotes the first line of this verse; see the 
note there. In the present context, this means that it is possible to maintain awareness of 
the spontaneous movement of the breath as an object of meditation whilst engaged in 
doing other things, even thought. This is because it is experienced in the domain of 
consciousness free of thought constructs, where Deity resides. Concerning Harhsa and 
its relationship to the breath, see above, note 3,166. 

 SvT 7/54cd-55ab. 

'5 SvT 7/52. We have seen that a ghafikà is 24 minutes. Dividing that into 21,600 
breaths, we find that each ghatika consists of 360 breaths. This is the number of days in 
the standardized year, taking the sun as moving one degree a day to go full circle in a 
year. 

*5 SvT 7/170. This citation, together with the following one from the Svacchandatantra, 
is also quoted below ad 6/200 (199cd-200ab); see there for Ksemaraja’s commentary. 
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zodiac) of the external day and night. Twelve are said (to take place) during the 
day and twelve at night." 


Although this many breathing cycles occur in the course of a day and a 
night and much should be said here (about them), even so, all that is explained 
(here initially is just) the basic calculation (required) to arrive at that basic 
measure of twenty-four). Similarly, he also does not state the occasional cause 
(nimitta) that gives rise to the various fruits (attending to) each one. 

Surely, the topic he took up is to teach this way of tying the topknot. So 
why is he talking about something that (does) not (concern) the topic in hand, 
namely, the extent of a gati of the breathing cycles? (Our response to this 
question is,) no, that is not so. This is how the topknot is tied, that is, by the 
repeated (and constant application of) awareness to each movement of the 
power of the vital breath, by paying attention to the beginning, middle and end 
(of each one). This is (also) said elsewhere (i.e. in the Vijianabhairava), with 
the same intention: 


*It is taught that the repeated recitation (japa) of the goddess (Who is 
the Mantra HAMSAH) takes place 21,600 times in the course of one day and 
night. It is easy to attain (by the wise, but) too hard to acquire by the foolish 
(who lack awareness) (jada).'^* 

He says that: 
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* SvT 7/167-168ab. 

*5 VBH 156 (154). Sivopadhyaya comments at great length on this verse. Part of the first 
half of this commentary is found above in note 3,166 ad 3/66cd-67ab (67). The 
remaining half is translated below in note 6,174 ad 6/74cd-75. 

Swami Lakshmanjoo explains in TSRP (p. 60) that the sound of the breath as 
HAMSA or SO'HAM is ‘this Mantra called Ajapamahagayatri. If the attentive yogi 
who is intent on this meditation (avadhdna) repeats this Mantra from morning to 
evening, then same repetition of Mantra will continue along with the meditation on it 
(anusandhana) when he is asleep also. Whereas, on the contrary, the yogi who fails to 
attend to it whilst he is awake will not be able to practice this Mantra when he sleeps 
and so this japa is hard for him to attain. In other words, the yogi must meditate on this 
japa attentively constantly, only then will this Mahagayatri japa be fruitful." 

* Read prananirvana- for prananiryana-. 
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When the Night, which is the Moon of the inhaled breath (apana), 
corresponding to the resonance of consciousness (nada), abides (motionless, 
gathered together) in one place (ekatra), and the Sun of the exhaled breath 
(prána) has not (yet) risen, this kind of conjunction (sandhya)” lasts for half 
a tuti.” (When) the Sun is oriented upwards (during the Day of exhalation), 


® Exhalation (prana) is the Sun, the Day, and the Point (bindu). It moves on the right in 
the channel (nádi) called /dá and comes to rest in the End of the Twelve. It corresponds 
to the means of knowledge. Inhalation (apána) is the Moon, the Night and Sound 
(nada). It moves on the left in the channel called Pingalà and comes to rest in the Heart. 
It corresponds to the object of knowledge. The Fire rises in the central channel of 
Susumna and corresponds to the subject. 

7 Three conjunctions — sandhyd — occur in the course of a day, at dawn, midday and 
sunset. These are the m uspicious times to purify oneself, a time pious Hindus bathe. 
The adept pays special attention to the equivalent locations and times of their 
occurrence in the breath to purify his consciousness and attain the auspicious fruits of 
his practice. These are the beginning of the movement of the breath, the middle, and the 
end. These correspond in the solar exhaled breath to sunrise, midday and sunset. In the 
lunar inhaled breath, they correspond to the dawning of the moon after sunset, midnight, 
and the setting of the moon prior to sunrise. The period of time during which the Sun of 
exhalation arises and the Moon of inhalation sets, and the Moon of inhalation sets and 
the Sun of exhalation arises, marks their conjunction, corresponding to the two 
retentions of the breath at the end of exhalation and inhalation, respectively. 

We may note, by the way, that the external Sun and Moon rise and set at 
various times with respect to one another in the course of a lunar month, depending on 
the month of the year. The inner scheme is necessarily generally idealized as if Day and 
Night were always of equal length, and so too the conjunctions between them. We will 
see further ahead that these differences can also be taken into account. 

See appendix pag. 447 — chart 6: Day and Night of the breath 

7! See below, 6/63 ff. The word "tuti" literally means ‘a small fragment’. The term tufi 
for a very small division of time is common in the Siddhàntas. See, for example, 
Parakhya 4/46 Mrgendravidyápüda 10/14ab, Matangavidyapada 25/12cd-13ab, MV 
1/29cd and Nisvásaguhyasütra 7/23, f 62. We also find it elsewhere. The word is also 
sometimes spelled trufi, as we find, for example in the following verse in the MM: 


yadi nijahrdayollásam nirnetum nityaniskalam icchd | 
madhyatrutis trutitavyastamgatoh somasüryayoh ll MM v 56 || 


‘If one wishes to discern the (joyous) outpouring, undifferentiated (niskala) 
and perpetual of one’s own heart, the middle trufi should be split apart when the Sun 
and Moon set.” 


Aware of the variant spellings, MaheSvarananda feels the need to explain, 
saying: tutis trufir iti ca prakrtabhasaprabalyat ‘(The word is spelled) *tuti^ and *truti? 
due to the influence of the vernacular (on the Sanskrit).' (ibid. p. 140). See Goodall 
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and the Moon downwards (during the Night of inhalation), and the Fire 
(burns) in between, (there occurs) the midday (conjunction) that bestows 
liberation. The Sun is located in the centre of the Sky (of the central 
channel). Its essence is unsetting, and it awakens the mass of living beings. 
(Its living essence is) the exhaled breath (prana), that corresponds to the 
Point (bindu), the Day, and the Sun, that abides (motionless, gathered 
together) in one place (ekatra) (in the Twelve-finger Space above the head. 
When the Moon of the inhaled breath has not yet risen), the great 
conjunction (mahasandhyà), which is the third, perfectly still, takes place 
there.” (24cd-27) 


Dawn 


When the Night, which is the Moon, moving (down) on the left from the 
End of the Twelve down to the Heart, abides motionless, (gathered together) in 
one place (ekatra) in the Heart, and the Sun of the exhaled breath has not risen 
from there, such is the conjunction (sandhya) of the inhaled breath (apána) of 
the last half tuti. Rising in the manner to be described, uniting with the first half 
tuti of the Sun of the exhaled breath (prana), that is the morning conjunction 
(sandhyà) in the form of the movement of the breath that measures two and a 
quarter fingers’ breadth." As is said there (in the Trisirobhairavatantra): 


1998: Ixx for a defence of the other orthography. Surprisingly, this unit of time is rarely 
mentioned in works on astrology. 

As a unit of clock time, a tufi is an eighth of a second. One breathing cycle 
lasts 4 seconds. There are sixteen units in an exhalation, thus the time each one takes is 
2 seconds divided by 16. Half a ruri is 1/16th of a second. When imagining a RH 
exhalation to be the length of a Day, a tuti is 1/16th of 12 hours (720 minutes) = 
minutes, Half a tufi in that case is 22.5 minutes. According to standard pupa 
calculations, the junction (sandhi) of a day is one ghatikà (i.e. 24 minutes) on either side 
of sunrise and sunset. The internal junction within the breath is 1/8th of a second on 
either side, which is 1/4th of a second i.e. 2 tutis. The external equivalent is 22.5 
minutes, using the ratio given here. Normally, a sandhyá is considered to last 48 
minutes, which is approximately one sixteenth of a twelve hour day. The rufi gap is 
inclusive. For example, there is no remainder of the 900 x 24 breaths of any seconds 
(internally) or minutes (externally), rather, they overlap. This is standard usage. Cole 
has pointed out to me that the ghafika (i.e. 24 minutes) before and after sunrise is not a 
separate time period, but runs on top of the time already there. 

7? Note that this system does not take into account the change with time of year and 
latitude of sunrise, midday, and sunset. 

7* A breathing cycle takes four seconds, which corresponds to 32 turis. Out of these rufis, 
two are taken up by the conjunction — sandhyd — of the breaths, one of which takes place 
in the End of the Twelve. This is a distance of twelve finger-breadths either above the 
head, in the case of advanced yogic breathing, or the same distance from the bridge of 
the nose out. The other conjunctions between the breaths takes place below, in the 
Heart. Measuring in terms of the width of one's own fingers (see below, 6/62cd), the 
distance the breath travels from the Heart to the End of the Twelve is thirty-six fingers. 
As one phase of the breathing cycle takes sixteen tutis (i.e. 2 seconds), the breath moves 
two and a quarter fingers’ breadth in one rufi. The measure in space and time of the 
movement of the vital breath is discussed at length below from 6/46cd onwards. 
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"*Although the Moon of the inhaled breath (apána) is present in the 
middle of the Heart, when it ceases and the Sun of the exhaled breath (jiva) 
has not (yet) risen, one should know that that is (the conjunction) at daybreak 
that awakens to the true nature of the Self.^ (Then, when) the Night, which is 
the Moon of the inhaled breath (apana), corresponding to the resonance of 
consciousness (nada), abides (motionless, gathered together) in one place 
(ekatra) for half a tuti by the power of knowledge, it is said to be (the 
morning) conjunction.’ 


Midday 


After that, if the Sun, which is the exhaled breath, moving ‘oriented 
upwards’, is present within (the centres) beginning with the palate, whereas the 
Moon, which is the exhaled breath, ‘is oriented downwards’, then, by the 
dynamic union (samghatta) of the two, which are the means and object of 
knowledge (respectively), Fire, which is the perceiver, arises. This is the 
midday conjunction that ‘bestows liberation’. 

The Sun is ‘located in the centre’, in the location of the palate, ‘of the 
Sky’, which is the cavity of the central channel (madhyanádi) (of the vital 
breath) and, as it is oriented externally (bahirmukha), it is the means of 
knowledge, but even so, (the Sun's) 'essence is unsetting', because the 
perceiver's essential nature does not pass away, and ‘awakens’ by its excellence 
‘the mass of living beings’. The meaning is that even though the means and 
object of knowledge (are present as the Sun and Moon, respectively, of the vital 
breath, the central breath of Fire) illuminates (avabhásaka) as the perceiver.” 


™ Although he does not tell us directly, there can be no doubt that the three passages 
Jayaratha quotes here are from Abhinava's source, that is, the Trisirobhairava. They 
describe the conjunctions of dawn, midday and sunset, experienced by yogis as phases 
of the breathing cycle, Abhinava reproduces some of the wording of the first of these 
quotations, that I have rendered in bold characters, and presents the contents of other 
two in his own words. 

7 The awakening to the realisation of one's own true nature is the fruit (phala) of the 
meditation on this conjunction, 

^ Fire is the subject (pramátr), and emerges by the union of the Sun, which is the means 
of knowledge (pramána), and the Moon, which is the object (prameya). It emerges in 
the middle of the Sky of Consciousness in the centre of Susumná at the level of the 
palate. When the Sun enters the End of the Twelve and the Moon of objectivity does not 
rise again, all things come to rest. There is a state of great peace. When the ‘topknot is 
tied’ in this way, it bestows many varied fruits. 

” According to this phenomenological exegesis, the breathing cycle is in consonance 
with the cycle of perception. A link between mind, speech and breath was felt to exist in 
the earliest Upanisads, and later schools of Yoga generally agree that there is a 
correlation between the movement of the breath and that of the mind. Stilling one stills 
the other. This is a fundamental justification for the practice of breath control 
(pranayama) beyond simple physical purification, strengthening the lungs, general 
health, and extension of the practitioner's lifespan. Again, the manipulation and 
movement of the vital breath, or just attention to it, is taught at the primary scriptural 
level, as it is here, to lead to liberation, and bestows a range of yogic accomplishments 
(siddhi). All this is well-attested in all types of Saiva scriptures from the early period. It 
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As is said there (in the Trisirobhairavatantra, in a passage) beginning 
with: 


‘The Sun is oriented upwards and the Moon downwards. In between 
them, like the sky, is the Fire of the Sky (vyomavahni), that has risen within the 
Void (akasa) of the palate. One should contemplate it. Devoid of (any) means of 
knowledge, it is the awakening of tranquillity and so is perfectly tranquil, 
lasting, as one conceives time, for (just) half a turi. One should know that that is 
the midday conjunction that bestows liberation. The Sun located in centre of the 
Sky (at midday) is said to be the Supreme Sun, its essence is unsetting, and 
awakens the mass of living beings." 


Sunset 


After that, when the Sun as the Point etc. ‘abides’ motionless (and 
gathered together) in one place in the End of the Twelve, and the Moon of 
inhalation (apàna) has not risen then, because everything without residue has 
become tranquil, (this junction) is ‘perfectly still’, and so this, the third great 
conjunction, ‘takes place’ and abides (here) spontaneously. This is the 
meaning. As is said there (in the Trisirobhairavatantra): 


‘(Its living essence is) the exhaled breath (prana), that corresponds to 
the Point (bindu), the Day, and the Sun, that abides (motionless, gathered 


continues to be basic doctrine in the later Tantric period and in the texts and schools of 
Yoga that developed subsequently. However, the primary sources know nothing of the 
association of the phases of the breathing cycle with the polarities of perception. The 
identification of the Sun of exhalation (prana) with the means of perception, the Moon 
of inhalation (apána) with the object, and the Fire of the ascending breath (udàna) with 
the perceiver is an exegetical model. In the odd rare case where we do find it, such as in 
the Yoginihrdaya of the Srzidyà tradition, there is no reason to doubt that it was input 
from there. Even in scriptural traditions that are already grounded in some form of 
cognitive Yoga as is the Krama, this phenomenological analysis of cognitive 
consciousness into subject, object and means of knowledge, although incipient, is not 
clearly formulated. There is no evidence of its existence before Abhinava, who thus 
appears to be the first to apply this exegetical model, or at least established it as a basic, 
fundamental one by his extensive and consistent application of it. 

Analysing the breathing cycle in these terms, we arrive at the following 
analysis and consequent application to practice of attention to the breath in conjunction 
with perception. The cognitive cycle begins when the senses start to operate. Their 
energies flow out to their objects in consonance with the outward flow of the exhaled 
breath. Reaching the peak of their activity, they wane and come to rest, and the object 
they illumine begins to emerge, manifesting progressively more clearly. Thus, in the 
case of these two conjunctions, the breaths are stilled, and either the Sun or the Moon, 
as the case may be, shine. When the Sun is about to rise, the means of knowledge, that 
is, the senses, are beginning to operate and illumine their object. When the Moon is 
about to rise, the object comes to the fore to dominate field of consciousness, illumined 
by the means of knowledge. When their conjunction takes place in the centre, the Sun of 
the means of knowledge is at its peak and the senses illumine their object, which thus 
shines in consonance. At this point, both are made manifest by the perceiver, who 
illumines them both. 
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together) in one place (ekatra) (in the End of the Twelve-finger Space, when the 
Moon of the exhaled breath has not yet risen). It abides perfectly still, free of the 
activity of the mind. Having conjoined (sandhidesatah) (its) own nature to the 
tranquil plane, one should know that that is the great conjunction, which is said 
to be the third.’ 

Concluding, he relates (what has been said) to the point: 


wd gat frat aa FAAA | 


evam baddha sikha yatra tattatphalaniyojika | 


Wherever the Topknot is tied in this way, it bestows its 
corresponding fruits. (28ab) 


The meaning is that ‘wherever’, in the (Kaula) sacrifice and the like, 
‘the Topknot’, which is the energy of the vital breath, ‘is tied’ in the manner 
and sequence explained, by eliminating other paths (along which the breath 
travels), it becomes motionless in the Central Abode, and bestows there its 
corresponding fruits, such as the presence (sarhnidhana) (of the deity of the) 
Mantra and so on. This is the meaning. That is said there (in the 
Trisirobhairavatantra): 


*O goddess, with that (Topknot) tied, the Lords of the Qualities” cause 
all the (perfected) Lords of Adepts to be present in the body of the best of 
adepts. There is no doubt here (about that).’ 


The Sixfold Path in the Breath 


In this way, the vital breath, which is the energy of the Supreme 
Goddess, and within which it has been said that the (Cosmic) Path is 
established, ultimately ends up being within consciousness itself. Thus, he says: 


ara: cufafe aasa faery faeaft osé od 
atah samvidi sarvo ‘yam adhvà visramya tisthati || 28 || 


Thus, all this Path, having come to rest within consciousness, is 
established (there). (28cd) 


Well then, how is it that the Path, which has form and is successive (and 
temporal), is present within consciousness, which is formless and devoid of 
succession? With this question in mind, he says: 


75 ‘The Lords of the Qualities’ may be the Rudras who reside in the worlds of the 
Qualities of Nature mentioned ad 6/148cd-149ab (148) and also ad 6/153cd-155ab (153- 
154). Or else they may be the three lines of teachers who are said to reside in the 
Qualities (below 6/261-262 (260cd-262ab). Alternatively, one could consider emending 
gunesvarah — ‘the Lords of the Qualities’ to the nondescript ganesvarah — ‘the Lords of 
the Hosts’. Indeed, one could consider emending to that reading. 
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aqida: wemearfafensramr we: | 
yii uer waa RRT: 39d 


amirtayah sarvagatvan nişkriyāyāś ca samvidah | 
miirtikriyabhasanam yat sa evadhvà mahesituh W 29 I 


This, the Path of the Great Lord, is the manifestation of all- 
pervasive and hence inactive and formless consciousness, as actions and 
forms. (29) 


The manifestation in this way of consciousness, which is such, as form 
(mürti) and action, is itself the Path consisting of the worlds (principles and 
forces) and Mantra (syllables and letters), (respectively). One should not think 
of it as something separate (from consciousness) in such a way that this doubt 
(that it is) may arise. 

Well then why is this term ‘Path’ used (to denote the cosmic order)? 
With this question in mind, he says: 


STEHT mdp Ded Te Afr |d 
Sfr anag Waar FASTA 1 3e od) 


adhvà kramena yátavye pade sampraptikaranam | 
dvaitinam bhogyabhavat tu prabuddhanam yato 'dyate | 30 ll 


(The word) Path (adhvan) (is used to denote the universe) because, 
for those who are dualists, (it is one, in the sense that) it is the cause of the 
gradual attainment of the plane to be achieved, while for the awakened it is 
the object of enjoyment (bhogya), and so is (what is to be) devoured 
(adyate).” (30) 


*The plane to be achieved' is the Siva principle. It is said that on the 
plane of duality (bhedadasa), the Siva principle, which is the thirty-sixth, is the 
goal to be attained, by progressively traversing each metaphysical principle. (It 
is called ‘adhvan’ Path), because ‘it is the object of enjoyment’, that is, 
because it should be eaten (adantya) (i.e. consumed, by experiencing all its 
levels). The point is that those who have attained the principle of consciousness 
make all things one with themselves. It is for this reason that ‘the Path’ 
(adhvan) is indeed a path (adhvan), and also because it is ‘devoured’ 

Surely, the meaning of all words is established by convention alone; 
well then, how is it that (the meaning of) that (word is established) here (in this 


? The word for ‘path’ — adhvan — is here fancifully, for didactic purposes, derived from 
the root ad, in the sense of ‘eating’. Dualist Saivites travel the cosmic Path, consuming 
it as they go, until ultimately all that remains is the pure transcendent Siva principle. 
Nondualist Saivites do not negate the world in this way. They experience that Siva is not 
only transcendent, he is also the cosmic Path. 
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case) by recollecting its etymology (anvarthasmarana), and that does not take 
place in every case (for each word)? With this doubt in mind, he says: 


ge waa wemuness adder: | 


tha sarvatra Sabdanam anvartham carcayed yatah | 


Here (every term conveys a range of subtle meanings); thus, one 
should reflect upon the etymology (anvartha)" of (all these) words 
everywhere (in every case). (31ab) 


There are three ways in which words may denote a meaning. Their 
meaning may be derived from their etymology (yaugika), (or their meaning may 
be) fixed (and established by convention) (rüdha), (or else they may) have a 
special as well as etymological and general meaning (yogarüdha). Even so, the 
variety which has an etymologically derivable meaning is the main one, and its 
use (pravrtti) is for a reason (sanimitta). Thus, the other two should in some 
way be included here (into this one,) so that one may reach a conclusion in 
every case concerning (the appropriate etymology of each word) that is in 
consonance with the meaning (intended by the teaching) (anvarthacarcà). 

He says that: 


Three Kinds of Terms 


oe sre dara ff WT i 3 oi 
Affe sfr wp eme wf | 
qdc Wr Wr Saar: 33 1 
osama Prefer aq 1 
aAa agen acted fe qur d 33 d 


uktam Srimannisacare samjndatra trividhà mata || 31 |i 
naimittiki prasiddhà ca tathanyà paribhasiki | 

pürvatve và pradhanam syát tatrantar bhavayet tatah | 32 ll 
ato 'dhvasabdasyokteyam niruktir noditapi cet | 

kvacit svabuddhyà sapy ühyà kiyal lekhyar hi pustake | 33 ll 


It is said in the venerable Niéacara that terms (samjiia) are 
considered here to be of three kinds, namely, occasioned (by some purpose) 
(naimittiki), (commonly) well known  (prasiddhà), and technical 
(paribhasiki). The most important (kind) is the first, for the others can be 


“ The word anvartha literally means ‘in conformity with meaning'. The word artha also. 
means ‘reality’ as well as meaning. In other words, by analysing the etymology of 
words we come not only to understand their meaning more deeply, we also learn about 
the things they denote. This is because words are made in conformity with the things 
they denote. 
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included in it. It is for this reason (namely, that there is a reason for the 
form of a name,) that we have explained the etymology of the word ‘Path’. 
If (one were to ask why) the etymology (of a word) is not taught in some 
cases (kvapi), (we reply that) that can also be inferred by applying one’s 
own intelligence. How much can be written in a book? (31cd-33) 


(Some terms are) *well known', because although (their form may be) 
motivated (by some purpose) in some cases, (their meaning may be) fixed (and 
established by convention) (rüdha). As is said there (in the Nisisaricára): 


‘One should know that terms in Siva’s scriptures are always (of three 
kinds, namely) technical (paribhdsiki), occasioned (by some purpose) 
(naimittikt), and (already) known (siddha). A term occasioned (by some 
purpose) is arrived at (samāgatā) here (and used) due to some occasional cause 
(for its formation).” 


It is said here that one must be able in this way to state the motivation 
behind (the form of) all the terms here, and so he says that ‘it is for this reason’ 
(that we have explained the etymology of the word ‘Path’). Well then, if that is 
so, why has that not been stated everywhere (in the case of every word)? With 
this question in mind, he says: ‘we don’t explain’ etc. and ‘how much can be 
written in a book?’, and so (he has) not undertaken an analysis of the 
derivation of (every) word. This is the point. 

Surely, it has been said that the Path of supreme consciousness is (its) 
manifestation as form and action. Now, which Path is that of the manifestation 
of action and which Path that of the manifestation of form? With this question 
in mind, he says: 


oa feared aca ree SAT | 
aa EASA FE q avg 
TI AN: a ma EA | 
semrerngufinemerigfe TAT I 34 I 


tatra kriyabhadsanam yat so ‘dhvā kālādhva ucyate | 
varnamantrapadabhikhyam atrāste ‘dhvatrayam sphutam | 34 Wl 
yas tu miirtyavabhasamsah sa desadhvà nigadyate | 
kalatattvapurabhikhyam antarbhütam iha trayam |I 35 Il 


There, (of these two aspects,) the manifestation of action is said to 
be the Path of Time. Herein appear in a clearly evident manner the three 
Paths, called those of the phonemes (varna), parts of Mantra (pada), and 
Mantras. Again, the aspect in which form is manifest is called the Path of 
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Space, and includes the triad called that of the cosmic forces (kala), 
metaphysical principles (tattva), and world-orders (bhuvana)."' (34-35) 


Well then, agreed that the Path is said to be of two kinds, in accord with 
the distinction between space and time, due to the varied manifestations of form 
and action (respectively). But what is the reason that there also, each one is of 
three kinds? With this question in mind, he says: 


Ar ÀF Be qud wi ay: | 
adsa c waters wfzsw AÀ | 3& od 


ê! n the context of ritual performance, the model for which is the rite of initiation, the 
universe is understood to be the body and seat of the Deity. In order to worship the 
Deity, the worshipper must reside in the same ‘space’ as the Deity and share in its 
essentially pure state. This is achieved by assimilating the individual world of the 
worshipper to the cosmic world of the deity. This is possible because everything is 
generated by Speech. Every entity (artha), great and small, is the corresponding 
‘meaning’ (artha) of a word that denotes it, from which it is generated. The words that 
denote cosmic entities and fundamental realities are Mantras. Accordingly, the recitation 
of the correct Mantras, their parts and letters, which are the fundamental units and 
energies of Speech, generates the corresponding cosmic and metaphysical counterpart. 
Speech is essentially the power of Siva's supreme consciousness, His reflective 
awareness, freedom and sovereign Lordship, by means of which He manifests 
universally and individually in this way, as, within, and through each act of perception, 
both at the individual level and His own at the universal. As Utpaladeva teaches: ‘(The 
power of) consciousness (citi) is reflective awareness. It is Supreme Speech that arises 
spontaneously. That is the (supreme) primary (mukhya) freedom and sovereignty of the 
Supreme Self. That is the radiant effulgence (of the Light of consciousness as the 
manifestation of all things), the great (universal) Being (of all that exists), unconditioned 
by time and space. As the essence (of all things,) that (Supreme Speech) is said to be the 
Heart of the Supreme Lord.’ (IP 1/5/13-14) Abhinava comments that ‘the Heart is the 
resting place of all. It is Mantra which, in its essence, is nothing but free consciousness, 
which is the power of Supreme Speech.’ Cf. above TÀv ad 4/181cd-182ab, where these 
verses from the IP are quoted. 

In this perspective, the Path of Denotation (vacakadhvan), corresponding to the 
Path of Time, is represented in its outer supreme, subtle, and gross aspects as phonemes, 
syllables and Mantras, inwardly grounded in consciousness as pure noetic consciousness 
(prama), the subject, and the means of knowledge, respectively. The Path of Denoted 
Meaning (vacyádhvan), corresponding to the Path of Space, consists of the five Cosmic 
Forces (kala) (see below, Chapters Ten and Eleven), the thirty-six categories of 
existence (artva) (see below, Chapter Nine), and world-orders (see below, Chapter 
Eight) (bhuvana). These constitute the sphere of objectivity, ranging from supreme to 
gross. Thus, the Path of the Cosmic Forces represents the state of objectivity, while it is 
still manifestly part of the act of perception associated with the mental representations 
of the object perceived. The subtle state, represented by the categories of existence 
(tattva), corresponds to the pure object denuded of all specification, while the world- 
orders (bhuvana) represent the gross manifest object with all its specifying particulars 
(see MVV 1/1014-1017). In this context, the Path is projected and experienced within 
the breathing cycle and the vital force that sustains and generates it. Thus, the three 
orders of reality — objective, noetic and vital — operate together as aspects of the one 
universal consciousness, which is in itself formless and inactive. 
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trikadvaye ‘tra pratyekam sthülam sūkşmarh param vapuh | 
yato ‘sti tena sarvo ‘yam adhvà sadvidha ucyate l| 36 || 


Each of (these) two triads (frika) here has a gross, subtle and 
supreme form. It is for this reason that all this cosmic Path is said to be 
sixfold. (36) 


Each one is of three kinds ‘for this reason’, because it is gross, subtle 
and supreme, as Mantras, syllables and letters, as well as the world-orders, 
metaphysical principles and cosmic forces (respectively). This is the meaning. 
As is said: 

‘the syllables made from Mantras, the Mantras whose sole form is 
letters, the letters established in themselves — this is their gross, subtle and 
supreme nature.’ 

Again: 

‘the pervasive state of the world-orders extends within the (pure) 
principles from (those governed by) Ananta up to Siva.’ 
Again: 

"The Forces (kala) are those beginning with Cessation (Nivrtti) included 
in (the five) Forces.’ 

Now he introduces (his exposition of) the Path of Time which is the 
subject being discussed: 


Time and the Path of Time 


yama: sea Jeqq fud FA: | 
WS UG W Hora DID are AT: p 36 gi 


sadvidhàd adhvanah pracyam yad etat tritayarn punah | 
esa eva sa kālādhvā prane spastam pratisthitah \\ 37 Il 


© SvT 4/05cd. A form of Siva called Ananta creates etc. the lower impure principles 
from Maya onwards, which he governs. The pure principles are created by Siva directly 
and He governs them. In other words, according to the dualists’ account of creation, 
Siva is not in contact with the impure part of the universe. Ananta, a partially liberated 
soul is entrusted with the office (adhikara) of creating the lower universe and other 
minions, administers it. The locus classicus for this view is Kiranatantra 3/226-27. See 
below 8/305-306 and 8/330cd-332ab and commentaries. For a discussion see Sanderson 
1992: 282-287. 

® SvT 4/97ab. The five Cosmic Forces (kala) are binding energies that operate within 
consciousness to hold the outer manifest form together into one coherent whole. They 
are visualized as five concentric circles containing the various categories of existence, 
as follows: 1) The Force of Cessation (Nivrttikala) — only the Earth Principle belongs to 
the sphere of this energy. 2) The Force of the Foundation (Pratisthakala) includes the 
categories from Water to Nature (prakrti). 3) The Force of Knowledge (Vidyakala) 
operates through the five obscuring coverings (kaficuka) and Maya. 4) The Force of 
Tranquillity (Santakala) includes the categories from Pure Knowledge (Suddhavidya) to 
Sadasiva. 5) The Force Beyond Tranquillity (Santatitakala) is the sphere of Siva and 
Sakti. See below, 11/7-10ab and the rest of that chapter for a detailed exposition. 
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The first triad of this sixfold Path is the Path of Time, which is 
clearly established in the vital breath. (37) 


"The first’ (triad) is the first one mentioned, called (the Path of) 
Mantras, parts of Mantra and phonemes. (The term) ‘vital breath’ (prána) 
characterizes a category (i.e. the breath or vital force in general), and so in this 
way (it does not refer to just the exhaled breath (pràna), but) also to the inhaled 
one and the other (forms of the vital breath). 

Surely, it was said that time is both successive and non-successive, is 
that (time the one) which is reckoned amongst the metaphysical principles, or 
not? With this question in mind, he says: 


TARAS FI SAT | 
wy sper fe tay AAR 3c og 
froth: Seat Tat oW Wi ay: | 


tattvamadhyasthitat kalad anyo ‘yam kala ucyate | 
esa kalo hi devasya vi§vabhasanakarini I 38 || 
kriyasaktih samastanam tattvanam ca param vapuh | 


This time is said to differ from the time that is amongst the 
metaphysical principles (tattva). This is God's time. It is the energy of 
action, that makes manifest the universe and is the supreme body of all the 
principles. (38-39ab) 


(This time) ‘differs’ (from the one reckoned amongst the metaphysical 
principles) because its characteristics differ. He says that (in the following two 
sentences). (Time in this sense is) ‘the supreme body' (of all the principles,) as 
it the place from which they arise (utpattisthüna), and so he says that it is 
(God's power of action,) ‘that makes manifest the universe'. 

Surely, the act of supreme consciousness that makes the universe 
manifest is said to be (its) external expansion (bahirunmesa). (As such,) it is 
said to be its nature as the Lord (Iévara) (of the universe). Thus, he says: 


Vina Teas queen p 39 d 
seer aa: | 


etad isvaratattvam tac chivasya vapur ucyate || 39 || 


“ ‘Time’ is one of the five obscuring coverings (kañcuka) which are aspects of Maya, 
generated directly from it, that envelop the individual soul. It is reckoned to be a 
metaphysical principle (sattva), as are the other four. In that case, ‘time’ is the sense of 
time passing that limits the individual soul’s sense of its eternal nature, which is 
essentially non-temporal consciousness. It is essentially the frustration of transitoriness. 
This not the sort of time that is discussed here. Nor is it the passage of time that is 
visibly apparent in the progressive decay of the body and accounts for it. 
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udriktabhogakaryatmavisvaikatmyam idam yatah | 


This is the Isvara principle. That is said to be Siva’s body, because 
(Isvara, the Lord of the Universe,) is one with the universe of phenomena 
(kārya) in a state of abounding plenitude (which he experiences as ‘all this 
am I’). (39cd-40ab) 


‘That’ is said to be ‘this Iévara principle’, because He manifests the 
universe, which is the external expansion (of His consciousness).? The power 
of action is time, and its extroverted (bahirmukha) form generates (kalana) the 
universe. This is the meaning." Surely (one may ask.) one would expect Maya 
and (its associated principles within the phenomenal, temporal domain) to have 
a form like this, so how is it that he has said that with regard to just this 
(principle)? With this question in mind, he says that that is ‘Siva’s body’. 
Although outwardly directed, (Iévara) rests within His own nature, and so, 
because He is established on the foundation of the extroverted state (of supreme 
consciousness), this (universe that manifests within Him is) ‘abounding 
plenitude’ (udriktabhoga). Thus (I$vara's) perception of this phenomenal 
(karya) universe" is ‘this am I’, and so He is one with it. The meaning is that 
He makes (all things) one with Himself. Thus, all (unanimously) proclaim that 
this is the plane of unity-in-diversity (bhedabhedadasa).* 

Surely (someone may point out that) it is unjustified to reckon time to 
be a separate principle, because it generates everything (visva), but then (if one 
does not do so,) it entails contradicting the scripture (Sruti) that says: "Time 
should spread forth in this way, and that is a principle (of existence) (fattva) free 
of blame.” How is that? With this question in mind, he says: 


55 “Igvara’ literally means ‘Lord’ or ‘Sovereign’. Ivara is the aspect of Siva that is God 
of creation. Cf. ‘Iévara is opening outwards (unmesa), Sadagiva is closing inwards 
(nimega)." IP 3/1/3ab. In the latter, in which the universe of objectivity is withdrawn 
into consciousness, the power of knowledge predominates. In the former, the power of 
action (kriyasakti), which is here identified with the power of time (Kalasakri). These are 
the thirty-third and thirty-fourth reality levels (tattva). Beyond them is transcendental 
Siva, the thirty-sixth, and his Sakti, the thirty-fifth, which initially develops into the 
universe of dynamic interaction between subject and object. The thirty-six metaphysical 
principles are described in detail below in Chapter Nine. 
* From this point of view, the universe is the progressive internal differentiation 
(kalana) of consciousness, which thus generates it. Time, as the power of consciousness 
to act, measures out, and is this process of differentiation, that is, the progressive 
development of the stages of manifestation and perception. 
*’ The universe is an effect or product of consciousness. It is not the original numinous 
cause, it is its phenomenal effect. 
55 Cf. IP 3/1/5: ‘In the two categories (Sadasiva and I$vara,) the objects are not only in a 
lower state (aparatva) (of diversity) because they shine as not-self; but they are also in 
the supreme state (paratá) (of unity,) because they are covered (achadat) by I- 
consciousness (i.e. because they manifest as identical with the Self)." 

Just as the power of knowledge is associated with the principle called Sadāśiva, 
so the power of action belongs to the principle called Iévara. The domain of the former 
is unity-in-difference, and of the latter, difference-in-unity. 
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Underwear TAH feno d xo II 
vemm mià rege fret | 


etad isvararüpatvam paramatmani yat kila \| 40 || 
tat pramátari maytye kalatattvam nigadyate | 


This same principle which in the supreme subject is Iévara, is in the 
Mayic subject (the obscuring covering) called the principle of time 
(kalatattva). (40cd-41ab) 


Well then, (one could ask whether) only the principle of Time is present 
in this way in the Maya perceiver,” or are there other principles also? With this 
question in mind, he says: 


Rage aor vae ay: 1%? odd 
wea dur wafer up | 


Sivadi$uddhavidyantam yac chivasya svakam vapuh V 41 II 


The (five pure) principles beginning with Siva and ending with 
Pure Knowledge (Suddha Vidya), that are Siva’s own body, are (at the 
lower, impure level, the) obscuring coverings (kaficuka) ranging from Maya 
to Attachment (raga) of the individual soul. (41cd-42ab) 


The word Siva in the phrase ‘beginning with Siva . . .' refers to 
Unmanifest (andsrita) (transcendental) Siva.” It is His ‘own body’ (not that of 
any other deity or living being), because it consists of the powers beginning 
with bliss and the rest" ‘The individual soul’ is Siva Himself, Who has 


* The Maya perceiver is the perceiving subject in the domain of Maya who, identified 
with the psychophysical organism, views the sphere of objectivity as a multiplicity of 
entities separate from himself. Time operates in this domain as one of the obscuring 
coverings (karicuka) of the perceiver, and the principle which orders the succession of 
manifestation in time in relation to the perceiver. 

® Siva in this case is transcendental Siva, who has never emerged out (anasrita) of His 
pure transcendental nature. He is accordingly called Anaéritasiva — ‘Siva Who has not 
emerged’, i.e. unmanifest Siva. He is the transcendental aspect of Siva that is never 
involved in creation, abiding as the ground of the other, immanent aspect that manifests 
as all things. 

9! Siva's energy, the power of freedom, has five principal aspects, namely, the powers of 
consciousness, bliss, will, knowledge and action. These constitute the plenitude of 
Siva’s body (bharitatanu) (cf. above 1/1 and commentary). Jayaratha refers to the power 
of bliss first, perhaps because he does not consider the power of consciousness to be part 
of Siva’s ‘body’, preferring instead to think of it as the one intrinsic power of Siva, Who 
is pure, transcendental consciousness. 


TANTRALOKA 257 


assumed the state of the fettered soul, by virtue of His freedom (to do so).? This 
is the meaning. 
He now distinguishes (them one at a time): 


sr oat rar meae MATA: ¥2 odd 
eR: cred afer wu AÀ | 


andsritam yato maya kalavidye sadàásivah I 42 Il 
isvarah kàlaniyati sadvidya raga ucyate | 


Transcendental Siva (Anāśritaśiva) is Maya (the covering of 
duality), Sadasiva is Kala (the covering of limited agency) and Vidya (the 
covering of limited cognitive subjectivity), I$vara is Time and Constraint 
(niyati) (of the natural and karmic law of cause and effect), and Suddha 
Vidya is Raga (the covering of attachment). (42cd-43ab) 


As is said: 


‘The group of (pure) principles beginning with Sakti (operate on the 
impure level) as the obscuring coverings of the fettered soul. Sakti is Māyā,” 
Kala (the fettered soul's limited power of action), Vidya (the fettered soul's 
limited power of knowledge), Time, and Constraint (of Karma and natural law — 
niyati), O most excellent lady, are Sadasiva and lévara, (whereas Pure) 
Knowledge (Vidya) is Attachment (raga).” 


Their nature is not only such, they also (correspond to various forms of) 
subjectivity. Thus, he says: 


amea: YA STU Wes: p v3 od 
SR: STUNT F SET ETAT | 


anásritah sünyamatà buddhimata sadasivah || 43 ll 
isvarah pranamata ca vidya dehapramatrta | 


° Jayaratha has in mind PS 5d, which he quotes above in TAv ad 1/222-223, 1/331 
(330) and below ad 9/144cd-145ab. ‘Siva Himself has assumed the state of the fettered 
soul’ Siva eva grhitapasubhavah. 

°’ These are the ‘obscuring coverings’ (kaficuka) that envelop the individual soul, 
concerning which see below, 9/49cd ff. As we shall see below their sequential order 
varies in the texts. The most common one, which is accepted by Abhinava, is found in 
the MV. It is Maya (which is the source of the other five) > Kala > Vidya > Raga > Kala 
> Niyati. 

?' Tt appears from this reference that Anasrita Siva is identified with principle of Sakti, 
and so is not mentioned separately. 
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Transcendental Siva (Anāśrita) is the void perceiver,” Sadasiva is 
the subject of the intellect, I$vara is the subject of the vital breath, and 
(Suddha) Vidya is the subjectivity of the body. (43cd-44ab) 


Well then, (one may ask,) what is the reason (nimitta) why they are 
(also) the void perceiver and the rest? With this question in mind, he says: 


ara fe pue ata fe ferar od 
Aaa p od è Seta | 


anásrayo hi Siinyatvam jňānam eva hi buddhità V 44 II 
visvatmatà ca pranatvam dehe vedyaikatanatd | 


The absence of (objective) support is indeed voidness. Knowledge is 
the intellect. The possession of a universal nature (visvatmata) is the vital 
breath, (whereas) the state of union with objectivity (vedyaikatanata) takes 
place within the body. (44cd-45ab) 


(Transcendental Siva) is ‘void’ because everything (visva) is cut off 
from it. (The intellect is) ‘knowledge’ because it is predominantly Sadagiva’s 
power of knowledge. (The vital breath) possesses a *universal nature' because 
it is the outer expansion (of consciousness, which is lévara). ‘The state of 
union with objectivity’ (takes place within the body,) because it is there that 
that (consciousness) is intensely attached (to objectivity as its own body). 

In this way, the universal nature is present in the vital breath, and so 
now he explains that here. Thus, he says: 


TT wp framed fad d x4 odi 
Hp Sy gen afea, | 


tena pranapathe vi$vakalaneyam virdjate || 45 ll 
yena rüpena tad vacmah sadbhis tad avadhiyatàm | 


That form (of consciousness called Time) is that by virtue of which 
this (progressive) differentiation” of all things manifests on the path of the 
vital breath. We will explain that. May the wise pay close attention! (45cd- 
46ab) 


?5 The void perceiver is in deep sleep, in which nothing is perceived and hence is called 
‘void’. This state is commonly experienced by everybody. The same state also arises in 
the case of the two types of deconditioned perceivers (akalapramatr) who are in deep 


Deconditioned by Consciousness. Concerning them, see above, 1/77-80 (78-81) and 
below 10/3 ff. 
% Read visva- for visva-. 
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‘That form (of consciousness) by virtue of which’ (this progressive 
differentiation of all things manifests on the path of the vital breath) is time. 

Surely (one may ask,) the vital breath must pervade the entire body, 
otherwise some parts of it would be paralysed (and immobile) like pillars. So 
how is it that in the Svacchandatantra and other (scriptures,) the movement (of 
the vital breath) is said to begin from the Heart? With this question in mind, he 
says: 


The Measure of the Movement of the Vital Breath (caramana)” 
The Eight Kinds of Movement of the Breath 


aeaa R ef aaa: vs oi 
sime: worded d FERS: | 


dvadasantavadhav asmin dehe yady api sarvatah I 46 || 
otaprotatmakah pranas tathapittham na susphutah | 


Even though the vital breath is present in every way, woven warp 
and woof within this body up to the End of the Twelve, it is not very clearly 
evident that (it is such) in this way.” (46cd-47ab) 


° Chapter seven of the Svacchandatantra is the main source of the following 
presentation. Lines 46cd to 51 are drawn from there. The passage that follows is 
probably from the Yogasaricára. 

^5 The upper End of the Twelve above the head marks the extremity of the subtle body. 
The expression ‘woven warp and woof’ is common in the Upanisads to denote the 
intimate relationship between two realities that sustain and pervade one another. An 
example is found in the following passage from the Brhadaranyakopanisad (3/8/7-11), 
in which Yajiiavalkya is debating with Gargi concerning the highest reality that is 
“woven warp and woof? with all things, thereby sustaining them: 


""That, O Gargi, which is beyond the heaven, which is below the earth, which 
is between heaven and earth, which is called past, present and future — all this is 
interwoven in space as its warp and woof.” “But in what is space interwoven? In what is 
its warp and woof?" 7 

He replied: “That, O Gargi, the knowers of the Brahman declare to be the 
Imperishable. It is neither gross nor subtle, neither short nor long . . . It neither eats nor 
is eaten. 8 

“In truth, O Gargi, it is by order of that Imperishable that the sun and moon are 
fixed in their positions. It is by order of that Imperishable, O Gargi, that heaven and 
earth are fixed in their positions; it is by order of that Imperishable, O Gargi, that the 
seconds, the hours, the days and nights, the half months, the full months, the seasons, 
and the years are fixed in their positions. It is by order of that Imperishable, O Gargi, 
that the rivers flow, some in the East, others in the West from the white mountains, in 
their respective directions. ...9 

“It is in truth that Imperishable, O Gargi, who is not seen, but is the seer, who 
is not heard but is the hearer, who is not thought but is the thinker, who is not known but 
is the knower. There is no other seer but him, no other hearer but him, no other thinker 
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(It is not clear that the vital breath) ‘(is such) in this way’, that is, 
woven warp and woof (throughout the body). ‘It is not very clearly evident’ 
that (the vital breath) is present everywhere in the body. In some places in the 
body the breath manifests very clearly, whereas in other places it does not. 

Thus, he says: 


aA Stara Tens ÍEHT WW: vo I 
was feet fremd v4. d 
Vugzregecde Sf wei aaa wed 


yatno jīvanamātrātmā tatparas ca dvidhà matah || 47 W 
samvedyas càpy asamvedyo dvidhettham bhidyate punah | 
sphutüsphutatvad dvaividhyam pratyekam paribhavayet | 48 ll 


Exertion (yatna) (that is, the movement of the vital breath) is 
considered to be of two kinds. A1) (The first is) just vitality itself 
(rvanamatra). A2) (The second kind) is intent on (impelling) that (tatpara). 
Again, it is divided into two (other) kinds, according to B1) whether (the 
vital breath and its movement) is perceptible (sarivedya) or 
B2) imperceptible (asarnvedya). (Moreover,) each one (of these four) is 
discerned to be of two kinds, according to whether it is clearly evident 
(sphuta) or not (sphuta).” (47cd-48) 


but him, no other knower but him. And it is that Imperishable which is the warp and 
woof of space.” 11 
? The exertion (yatna) of the pulse of the vital breath is of eight kinds: 

Al and A2) the pure vitality or life of the body (jivanamátra), that is 
perceptible (sarivedya) or not (asarivedya). It arises spontaneously from the Root centre 
in the genital region and flows upwards through the body. It is not evident at its point of 
emergence in the Root, but becomes so as it unfolds throughout the body. These are 
described in verses 50-5 lab. 

B1 and B2) the flow of the breath impelled by the will, that is perceptible 
(sarhvedya) or not (asarnvedya). The flow of the breath that is consciously impelled is 
the normal rhythm of the breath. This is clearly evident from the heart upwards. Below 
the heart down to the Root it is not. These are described in 51cd ff. 

These four kinds can again be distinguished into two types, according to their 
degree of clarity as more (sphufa) or less (asphuta), thus making eight. 

The practices taught in this chapter do not involve breath control. In the 
following chapter, Abhinava teaches how Mantras are recited in consonance with the 
movement of the breath, which is progressively lengthened according to the length of 
the Mantra and so does involve breath control and hence conscious exertion. Thus, 
Abhinava begins the next chapter saying: ‘the (spontaneous) effortless (ayatnaja) 
(emergence of time within the flow of the breath) has been discussed, we will now talk 
about the (voluntary) one that is the result of effort.’ (7/2ab) 
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Al) ‘Exertion’ is the pulse (spanda) of the vital breath. ‘(The first is) 
just vitality itself (jivanamatra)’. It is the spontaneous (svarasika) (activity of 
the vital breath) due to which the limbs (of the body) do not become stiff." 

A2) (The other kind of movement of the vital breath is) ‘intent on 
(impelling) that’. It (is not spontaneous, rather it is) heralded by an intention 
(icchapiirvaka) (that consciously impels the breath). ‘Each one’ of the four 
(kinds) is of two kinds, (as clearly evident and otherwise,) and so the exertion of 
the vital breath is established to be of eight kinds. 

There (with respect to our object of enquiry), the spontaneous exertion 
of the vital breath is perceived from the Root (genital centre) onwards 
(upwards), but not clearly (asphutatvena). Thus, he says: 


TAMA STAT: | 


I: HATA TAIT T AEB: b 


saravedyajtvanabhikhyaprayatnaspandasundarah | 
pranah kandat prabhrty eva tathapy atra na susphutah || 49 ll 


The vital breath, beautiful with the pulse (spanda) of the exertion 
called perceptible vitality (sarivedyajivana), (originates) from the Bulb (in 
the genitals) (kanda); even so is not clearly evident here. (49) 


With this intention it is said in the venerable Svacchandasastra that the 
deployment of the exhaled etc. breath (prana) starts from there. Thus, he says: 


PIs ae Wd HAT | 
STM ASA AAMT SHEL | uo d 


kandadharat prabhrty eva vyavasthà tena kathyate | 
svacchandaSastre nadinam vayvadharataya sphutam W 50 |l 


Thus it is said in the Svacchandasastra that the distribution 
(vyavasthà) of the vital channels (nadi), starting from the foundation of the 
Bulb, is clearly evident (sphuta) as the foundation of the vital breath (vayu). 
(50) 


‘Thus’ as the vital breath is perceptible. This is the meaning. As is said 
there: 


‘(These three pervade the body but are particularly present) in the navel, 
below the genitals (adhomedhra) and in the bulb (kanda), (respectively). O 


' The characteristic feature of the presence of the vital force in the body is the absence 
of ‘stiffness’ (stabdhata). This is why it leaves the body, the corpse is stiff. 
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beloved, the channels (of the breath), (whether) slanted, (directed) upward or 
downward, (all) emerge from the centre of the navel.” '™ 


Well, if that is the case, how is it that, on the contrary, it is explained 
there at length that the movement of the breath begins from the Heart in (the 
section) beginning with: 


‘(These three channels), that benefit the adepts, are said to be in the 
Wheel of the Heart. The vital breath moves within them divided into Day and 
Night. I will analyse them for you clearly (one by one).’! 

With this question in mind, he says: 


waft q yaciset 4 uadenmm fum: 


tatrapi tu prayatno ‘sau na sarivedyatayà sthitah | 


However, this exertion (of the movement of the vital breath) is not 
perceptible there also. (51ab) 


This exertion (of the movement of the vital breath), heralded by an 
intention (icchüpürvaka) (that consciously impels the breath,) is not clearly 
perceived ‘there’ in the foundation of the Root, and so the movement of the 
vital breath that takes place there is not described at length. It is of no use at all 
to describe the movement of the breath that takes place spontaneously 
(unconsciously). The point of teaching in this way is that the movement of the 
breath that is impelled by one’s own will (i.e. perceptibly) may serve as a means 
(nimitta) for yogis to attain accomplishments (siddhi). And that (movement) 
begins from the Heart. Thus, it is taught (in the Tantras) in this way, that it is 
only (located) there. 

We also say the same. Thus, he says: 


H! SvT 7/7cd-8ab. To understand this verse properly we must know the context. The 
previous lines say: 

‘The body consists of the six sheaths [of skin, flesh, blood, fat, bones and 

seminal fluid] conjoined to the gross and subtle elements. The form (of this body) is 
sustained by the mind, intellect, ego, the cognitive organs of sense and action and the 
qualities, as well as all the principles of existence and the gods. The (individual) Self 
(resides) there, as does the energy of the Lord (prabhuSakti) and the vital breath that 
moves by means of the channels (of the breath nadi.).’ SvT 7/Scd-7ab. Concerning the 
vital channels, see below 6/(197) (196cd-197ab) and note. For an extensive treatment 
and citations concerning the nàdis and their history, see Dyczkowski 2009: vol. 11 note 
23 p. 195-202. 
12 SvT 7/20cd-21. This passage begins by referring to the many channels of the vital 
breath and then listing the ten main forms of vital breath and their corresponding 
channels (SvT 7/13-17). The SvT continues: *O beloved, the breaths and the channels 
are arranged like (the fellies of a) wheel. O fair faced lady, by wandering through them 
(one attains) success (siddhi) and Yoga. And, fair-hipped one, by repeating mantra, one 
attains success in the repetition of mantra. O goddess, three channels out of the ten are 
said to be supreme. Two are of the nature of the Drop and Sound, while Energy is said 
to be in the middle.’ (SvT 7/18-20ab) 
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The Perceptible Flow of the Breath from the Heart to the End of the 
Twelve 


The Energies of the Lord, the Self and the Vital Breath 


STI RAST fans gp «sod 


vedyayatnat tu hrdayàt pranacaro vibhajyate || 51 || 


The movement of the breath brought about by perceptible exertion 
starts from the Heart, and is analysed (here in what follows). (51cd) 


(The movement of the breath) ‘brought about by a perceptible 
effort', that is to say, that of the one that is heralded by the will, *is analysed" 
(here) in terms of its divisions into the smallest fractions of time (rufi) and the 
rest. This is the meaning. 

Surely, (one may object that) the vitality (of the vital breath) (pranana) 
pervades (the body) everywhere (in the body equally) without distinction, so 
why is its exertion perceived clearly (only) in some places and not in others? 
With this question in mind, he says: 


wi: freee a afd Seat a fem | 
AAAS uerfemmRmH ous 


prabhoh Sivasya ya Saktir vàmà jyesthà ca raudrikà | 
satad anyatamàv ütmaprànau yatnavidhayinau || 52 || 


The (individual) Self and the vital breath (prana) give rise to (this) 
exertion (which is the movement of the breath). One or other of them are 
always associated with a power of the Lord (prabhu) Who is Siva, (whether 
it be) Vama, Jyestha or Raudri (according to the circumstances). (52) 


Here (according to this teaching), one of the powers from amongst these 
(three), Vàmà and the rest, associated with the Supreme Lord, along with ‘the 
(individual) Self and the vital breath (prana) that give rise to (this) 
exertion’, are the three, that is, the Lord's power (prabhusakti), the (individual) 
Self and the vital breath, that together bring about the pulse of the vital breath 
(pránaspanda). This is the meaning. As is said: 


10 These three energies are responsible for creation, persistence and withdrawal of the 
breath. So one or other operates according to the phase of the breathing cycle. These 
three goddesses that, along with Amba, make a standard group of four, are discussed at 
length in chapter 1 of the TS; much of that is taken over in chapter 40 of the KuKh. See 
especially KuKh 40/127cd-150. 

See appendix pag. 437 — chart 3: Pr( ||; av /akti in the body v. 47-55 
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"The (individual) Self (resides) there, as does the energy of the Lord 
(prabhusakti) and the vital breath that moves by means of the channels (of the 
breath nadi).”!* 

Although these (three factors) are equal in this way, according to the 
circumstance (in which they operate), one or other is the primary (factor) that 
brings about the exertion (of the vital breath). Thus, he says: 


py: afa ANEA | 
meme: eT WT guai 
Wm: FAO EDS AMT BEA | 
wa a of ped waren d ux og 


prabhusaktih kvacin mukhyà yathangamarudirane | 
atmasaktih kvacit kandasamkocaspandane yathà | 53 |l 


1% SvT 7/7ab. The previous three lines frame the context from which we know that 
‘there’ means ‘in the body’. They are as follows: 


sütkosikas tu yo deho bhiitatanmatrasamyutah || 

sa manobuddhyahankarabuddhikarmendriyair gunaih | 
sarvatattvais tathà devaih samadhisthitavigrahah | 
tatrátmà prabhusakti$ ca vàyur vai nadibhis caran | 


"The form of the body that consists of the six sheaths, conjoined to the (five 
gross) and subtle elements, is sustained (and governed) by the senses of knowledge and 
action, mind, intellect and ego, the qualities, all the principles and the deities. The 
(individual) Self (resides) there, as does the energy of the Lord (prabhusakti) and the 
vital breath, that moves by means of the channels (of the breath nadi).’ SvT 7/5cd-7ab 


satkosni tvakmaémsaraktamajjasthisukrani | yo dehah, sa karyakaranatrayovimsatya 
sattvadibhir gunaih sarvatattvai$ ca taduparisthitair niyatyüdibhih Sivatattvantaih, 
tathā devair brahmadibhih karanaih, samyagvyapyavyapakabhüvena, adhisthitah 
krtavasthitih, ^ vigrahah — svarüpam — yasya — | — àtmà — samkucitasamwidrüpas 
tattatkarmánusthata | tatphalabhoktà ca, prabhoh  svacchandabhairavasya, | saktih 
svütantryütmá  manahprasádàávasaresu  bhünti, vayus ca nāsikāpathavāhī prāņo 
nadibhir vaksyamanabhis caran sthitah | 


Ksemaraja explains: ‘‘the six sheaths’ are the skin, meat, blood, fat, bones, 
(male and female) semen. The ‘form’ (of the body) is its essential nature. The body ‘is 
sustained’, that is, its condition is formed by the requisite relationship between the 
(lower constituents that are) pervaded and (the upper ones) that pervade (them), that is, 
by the twenty-three (principles from Earth to the inner mental organ), along with the 
(three) ‘qualities’ of Sattva etc., as well as ‘all the principles’ above them, beginning 
with Necessity (niyati) and ending with Siva, as well as ‘the deities’, who are the causal 
(deities, namely) Brahma and the rest. ‘The (individual) Self’ is contracted 
consciousness, that is governed by each of (its own) Karmas and is the one who 
experiences their consequences. "The Lord’ is Svacchandabhairava. His ‘energy’, which 
is (His) freedom, shines on the occasions when the mind experiences grace 
(manahprasada). ‘The vital breath’ flows along the path of the nose, and ‘moves by 
means of the channels (of the breath nadi)’ that will be taught later." 
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prànasaktih kvacit pranacare hàrde yathà sphutam | 
trayam dvayam và mukhyam sydd yoginàm avadhaninam || 54 || 


1) In certain circumstances, the Lord’s power (prabhusakti) is 
primary, as when the impulse of the vital breath is imparted to the limbs 
(of the body). 

2) In some cases, the power of the Self (atmasakti) (is primary), as 
when the Bulb (of the genital centre) contracts and pulsates. 

3) The power of the vital breath (pranasakti) is evident in some 
places within the movement of the breath, as (for example that which takes 
place) within that of the Heart. For attentive yogis (all) three, or (at least) 
two (of them) are primary. (53-54) 


1) ‘The impulse of the vital breath imparted to the limbs (of the 
body)’ is (apparent), for example, in the twitching of the eyes. In this case, it is 
the Lord's power that operates primarily in the pulse of the vital breath 
(pranaspanda), in order to manifest auspicious and inauspicious omens for the 
future and the like. 

2) When the ‘Root’, that is, the genitals (anandendriya),'” ‘contracts 
and pulsates', that is, expands (during orgasm, the power of the individual) Self 
is primary. It is associated there with (the impulse of) its desire. 

3) (The power of the) vital breath operates primarily in the pulsation (of 
the breathing) within the Heart, because it spontaneously transports it. 

The other two are secondary everywhere else, according to whether 
they are or are not other (than that). Having explained in this way their primary 
and secondary state in terms of the spontaneous (movement of the vital breath), 
he also defines them in terms of the (movement of the vital breath that requires) 
exertion (with the words) ‘three’ etc. Yogis who desire this or that particular 
fruit, wherever they apply the (power of the) vital breath by virtue of the 
excellence of their attention, (they also apply the power of the individual) Self 
and the Lord's power, or one or other of them, in the same place. 

The relationship between them is not only that of primary and 
secondary, it is so also in another way. Thus, he says: 


The Impelling Force of the Vital Breath 
AMARTAME TSAA, | 
Aids mereri peta Sy aou 1 


195 Throbbing of the limbs of the body or twitching of the eyes are generally considered 
in India to be omens of future events, that may be good or bad, as the case may be. 
Bhima was the strongest of the one of the five Pandavas. Before the great battle of the 
Mahabharata his upper arm began to throb, foreboding the terrible consequences of the 
battle. 

The word dnandendriya, which denotes the genitals, literally means ‘the organ of 
bliss’. 
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avadhànàd adrstamsad balavattvad atheranat | 
viparyayo ‘pi prandtmasaktinam mukhyatam prati |l 55 W 


(According to whether the vital force) impels (zranar) 1) to paying 
attention, (as when one opens the eyes to observe something carefully) 
(avadhana), 2) (or just vitalizes an) impulse (adrstamsa)'” (like an 
unconscious shaking of a limb), or 3) (is applied to generate) greater 
strength, (one or other of the three aspects of the conscious exertion of the 
vital force, namely) 1) the Self, 2) breath, or 3) (the Lord's) power 
(respectively) becomes primary (either in that order, or) in reverse (or, if 
there is no impulse, none of them). (55) 


1) (The power of the individual) Self predominates when (the vital force 
impels) ‘to paying attention’, as when (for example, anybody), including a 
yogi, opens his eyes (wide by the force of) his own attention. 

2) (The power of the vital breath) predominates when (the vital force 
impels or vitalizes) ‘an impulse’, as for example, when some limb (of the 
body), even that of a cow (that does not have much reflective awareness), throbs 
spontaneously by the power of the vital breath, (not because of its intention but) 
due to (some unknown reason, like) the influence of a latent trace from some 
other life. 

3) (The conscious exertion of the vital force may also be applied to 
generate) ‘greater strength’, as happens when wrestlers, for example, manage 
to jump to great (heights and perform other athletic feats), which they do by the 
power of the vital breath, acquired by the practice of physical exercise (srama) 
and the like. (The vital force) ‘impels’ those who have been overcome by 
(adverse) humours (of the body) (vata), this one or that of (their) limbs moves 
(not by power of their own vital breath), even if the vital breath is very strong, 
but by the power of the Lord, and so that predominates (in that case). It is 
established (siddha) in this way that wherever their deployment is such that they 
abound, the exertion of the life force is clearly perceptible there. Otherwise, on 
the contrary, (if they are not present,) it is not so. 

Well then, agreed that the power of the Lord, along with (that of the 
individual) Self and the vital breath, generates the exertion of the vital breath, 


"7 adrstamsa- literally means ‘an unperceived aspect’. The spontaneous, unconscious 


activity of the body, ranging from an unconscious twitch to the physiology of the body 
which is ‘an unperceived aspect’ of its activity, is impelled predominantly by the energy 
of the vital breath (pramasakti). Attention, that is, the exertion to concentrate, is 
impelled for the most part by the power of the Self (atmasakti), and forceful exertion, 
application of muscle and will power, by the power of the Lord (prabhusakti). 

' Here, I believe, Jayaratha is mistaken. The wrestler's strength, which increases by his 
conscious exertion through exercise, is due to the power of the Lord. It is not the result, 
like a twitch, of an unconscious impulse, which is brought about by the power of the 
vital breath. Jayaratha takes ‘the vital force that impels’ (zrana) to be a separate, fourth 
possibility, which he says is due to the Lord's power. But in order to do so, he must 
accommodate the acquisition of strength as one of the effects of the power of the vital 
breath. It seems to make more sense to understand that the vital force impels all three in 
general, and distinguish it from the power of the vital breath, which is one of the three. 
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but for what purpose is that (power of the Lord) said to be of three kinds? With 
this question in mind, he says: 


Vama, Jyestha and Raudri 


am darter wmpefeefanferdt | 
SET I BIS Iya cu AFT anus od 


vāmā samsarinam i$à prabhusaktir vidhayini | 
jyestha tu suprabuddhanàm bubhutsinam ca raudrikà | 56 Il 


Vāmā is the (aspect of the) Lord's power (prabhusakti) who is the 
(sovereign) Goddess (ría) of (fettered souls) subject to transmigration. 
Jyesthà is the ruler (vidhayini) of the well-awakened, and Raudrika (is the 


goddess) of those who aspire to worldly benefits. (56) 


In other words, (Jyesthà is) ‘the ruler (vidhayini) who ordains (and 
bestows) (vidadhdti) the exertion of the vital force (to fettered souls). 

Now, what is the reason here (for their name and acting in this way)? 
With this question in mind, he says: 


mI Humanae wes freta: 


wate wen tt re FATA do odi 


vāmā samsaravamandd jyesthà sivamayi yatah | 
dravayitri rujam raudrt roddhri cakhilakarmanam | 57 Wl 


Vamii (is so called as) she emits out (vamana)'" transmigratory 
existence. Jyestha (is so called) because she is of Siva's nature. Raudri is she 
who dissolves away (dravayitri) (all) sickness (ruja), and blocks (roddhrt) (all 
good and bad) action (karman).'" (57) 


Vami and the rest are the Lord's powers of emanation, persistence and 
withdrawal. Thus (the Lord's power) applies their pranic exertion in such a way 
that l)(because of Vama's influence,) (the fettered souls) subject to 
transmigration fall to ever lower levels, 2) (because of Jyestha's influence.) the 
well-awakened attain Siva's state and 3) (due to Raudri’s influence.) those who 
aspire to worldly benefits reside in the world of transmigratory existence, intent 
(on attaining) Siva's state. That is said (in the scriptures as follows): 


1 Read —vamanáüd for -vamaná, as is the reading above ad 4/21cd-22ab. Note, 
however, that we also find the reading vama samsaáravamanaá ad 13/207. For other 
meanings of the name see below, 13/314-316ab, 15/422-424ab and 518. 

! Concerning this etymology, see above, 4/155-158. 


268 CHAPTER SIX 


“Vama casts down the individual soul who observes (only) his own 
(limited, conditioned) nature.''' Raudri sometimes bestows worldly pleasure, 
whereas Jyesthà distributes a speck of freedom to the knowledge and action (of 
fettered souls). '? 


Surely (all) this is accomplished spontaneously, so what is the point of 
this being taught (in this way)? With this question in mind, he says: 


` EN 
Weed 7 Aer fü AAT 
srstyaditattvam ajfiátvà na mukto nàpi mocayet | 


Without knowing the true nature of emanation and the rest, one is 
not liberated, nor can one liberate others. (58ab) 


What is the authority here (for this teaching)? With this question in 
mind, he says: 


Sh a sara HD: HEERA | GS I 


uktam ca Sriyogacare moksah sarvaprakásanàt || 58 I| 


And it is said in the venerable the Yogacara: ‘liberation is (attained) 
by the revelation of all (these) things.''? (58cd) 


!!! The meaning seems a bit forced, maybe the text requires emendation. The sense is 
that Vama is the power that causes the individual soul, who does not know its true Siva 
nature, to be caught up in the painful round of birth and death. 

'? Summing up verses 52-57: 


Prabhusakti Ātmaśakti Prāņaśakti 
Pervasive Genitals Heart 
Great Strength Paying attention Unconscious Impulse 
Vāmā Jyeşthā Raudrī 
184 of fettered souls Ruler of the Awakened Goddess of those who 
aspire to worldly benefits 
Emits Siva's nature Dissolves away and blocks 
Emanation Persistence Withdrawal 
Castes down the soul Bestows limited Freedom Bestows Worldly pleasure 


'* Knowledge of ‘emanation and the rest’ is the goal of the Krama teachings. It seems 
that the point Abhinava is implicitly making here is that ultimately liberation is attained 
by knowledge of the Krama's goal and the means to attaining it. It also suggests that the 
Yogasamcara, which we know was a Trika Tantra, was influenced by Krama teachings. 

The previous passage is concerned with the group of energies headed by Vama. 
This is a group commonly found (but not at all exclusively) in Trika sources. It is clear 
that the following is from the Yogacara (i.e. Yogasaricára). Is the passage (52-58ab) 
that precedes this reference concerning Vami etc. and their association with the phases 
of the breath also drawn from there? One could understand uktarh ca to mean ‘and it is 
also said in the venerable Yogacara’. Indeed, this may well be a final remark coming at 


TANTRALOKA 269 


(Liberation is attained) ‘by the revelation of all (these) things’, that is, 
by the complete knowledge of the true nature (of the process of) emanation and 
the rest. This is the meaning. The point is that nothing else separate from that 
can possibly exist. 

Thus, he says: 


saftey 3p sare ANA: 1 
TORS Teena: du di 


utpattisthitisamhàràn ye na jananti yoginah | 
na muktàs te tadajfanabandhanaikadhivasitah | 59 |l 


*The Yogis who do not know (the nature of) birth, persistence and 
reabsorption are not liberated. (Indeed,) they are pervaded (adhivasita) 
solely by the bondage of (their) ignorance of that.’!"* (59) 

‘Ignorance of that’ is the lack of awareness (sarnvitti) of the true nature 
of emanation and the rest. 


And so, what does that have to do with the point? With this question in 
mind, he says: 


The Movement of the Breath (uccára) 
years À ad promt d wea: | 
"pp MARANER: Head ThE: l| &o I 


srstyadayas ca te sarve kalàdhinà na samSayah | 
sa ca pránátmakas tasmād uccàrah kathyate sphutah W 60 II 


All (the various phases of) creation and the rest depend, no doubt, 
on Time, and its nature is the vital breath (prana). Therefore, the 
movement of the breath (uccára) is now going to be clearly explained. (60) 


Emanation, persistence and withdrawal depend on time, because they 
are successive. By explaining the movement of the breath, one (comes to) know 
the true nature of emanation and the rest. This is the point. 


the end of the teaching concerning Vami etc., that liberation is attained by the revelation 
or manifestation of the entire process outlined previously. See above, note to 4/145. 

' The actions — karma — of the fettered, who identify with the psychophysical organism 
and are ignorant of the perpetually recurrent activity of consciousness, leave behind 
latent traces in the subtle body that mature in future actions and impulses, and so are 
binding. These traces are subtle, like the scent that remains in a bottle of perfume after it 
has been emptied. In accord with this analogy, the fettered soul is said to be ‘perfumed’ 
— adhivásita — by them, which means, essentially, as I translate, ‘pervaded’ by them. 
Collectively and individually, they are ‘pervaded’ by the ignorance of the process 
whereby Siva emanates and withdraws all things. 
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He says that: 


ASMA MAREEA: | 
RREA Sait: TART TASHA | g GI 


hrdayàt pranacaras ca nasikyadvadasantatah | 
sattrimsadangulo jantoh sarvasya svangulakramat | 61 || 


The (ascending) movement of the breath starting from the Heart 
and ending in the nasal End of the Twelve (finger space) measures thirty- 
six fingers breadth! in every living being in proportion to its size.” (61) 

The nasal End of the Twelve is that of Sakti. (Kundalini is) the ‘nasal 
energy’ (ndsikasakti), so called because, its movement is crooked (nasare).'" 
That is said: 


"The movement (of the vital breath covers a distance) of thirty-six 
fingers from the Heart up Sakti (in the End of the Twelve). "ë 


"5 Freedom Cole has suggested that the Sanskrit word for finger — angula — is 
etymologically related to the word ‘angle’. Whether this is correct or not, the 
measurement of the breathing cycle as 36 finger breadths is consonant with the 
astronomical 360 arigulas, which correspond to ten external angular degrees for each 
inner finger breadth. See SOL2 p.43. 

" Literally ‘in accord with the size of one’s own fingers’ (svangulikramà). The unit of 
measure for the size of temples, idols, altars, ritual implements, and other such religious 
artifacts are normally the fingers and other parts of the body of the patron who pays to 
have them made. This is because they replicate his body in some way as the body and 
limbs within which the deity or deities are invoked to reside. Again, this reflects the 
presence of the deity in the body of the officiant, of which the limbs are in proportion to 
one another. Thus, for example, in this case, the distance the breath moves in relation to 
the body is considered to be the same for every breathing creature, however large or 
small. Cf. Vasudeva 2004: 287 ff. 

' Kundalini is ‘crooked’ (kutila). As such, she is the Kundalini of the Vital Breath 
(pranakundalini), which is the ‘crooked power’ of action. See above, comm. on 
4/141cd-142. Ksemaraja, commenting on S 3/45, explains that the word ‘ndsika’, 
normally means ‘nose’ denotes the power of the vital breath (pranasgakti) because it 
‘moves on a crooked or curved path’ (ndsate) cf. below, 15/336-338. Bhaskara 
commenting on the same sūtra says: ‘The nose means the inner Twelve-finger Space 
(where the breath come to rest). Those who fix their attention there merge (into 
universal consciousness) and so, conquering (the breath), their own fundamental and 
abiding state of being (svatmasthiti) becomes clearly apparent.’ (Dyczkowski 1992b: 
174), Here, it seems, the outer Twelve-finger is meant, which is at the end of the nose. 
"* SvT 4/234cd. Ksemaraja reads the second half of this line as: hrtpadmad yàva 
Saktitah || According to him yava is yavat, from which the final t has been dropped 
(yavacchabde talopah). He does not say so, but we can understand for ourselves that 
this is done in order to accommodate the metre. He says that ‘what is meant by Sakti 
here is, according to the teaching that is to come, the (Transmental) at the end of the 
Equal One (samand) saktir iha bhàvinity dsamanantabhipreta. The Transmental in the 
ladder of the development of Sound is the last and highest. This is why it is called the 
Empowered End of the Twelve (saktadvadasanta). 
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Surely, if this is so, how is it that this is (equally) possible in the case of 
a very small body, such as that of a gnat, or a very large one, such as that of an 
elephant? With this question in mind, he says: 


aes at feti ar tt wee us fe | 


ksodisthe và mahisthe và dehe tādrśa eva hi | 
Whether (its) body be the tiniest or the largest, it is the same. (62ab) 


‘The same’ means just thirty-six fingers’ breadth. However, it is so in 
relation to the size of its own fingers. 

Not only is the movement of the breath of all creatures the same, their 
vitality and the rest (related to it is so) also. Thus, he says: 


aa ae SK: STIR: GA Aa R I 


viryam ojo balam spandah prànacàrah samam yatah | 62 || 


The vitality (virya), vigour (ojas), strength (bala), pulsation (of 
consciousness and the vital force) (spanda) and the movement of the 
breath'? are thus (proportionately) equal” (in every living being). (62cd) 


This is the intended sense here. This expansion (sphara) (of 
consciousness, vitality and the vital breath) that unfolds as living beings, from 
the tiniest to the largest, is in every case the same. As is said: 


‘The consciousness that shines in the sun that adorns the expanse of the 
sky is the very same consciousness present in the belly of a worm within a 
cocoon in a hole in the ground." "?! 


One can easily measure this distance for oneself by placing the lower half of 
the hand flat against the centre of the chest with the thumb upraised to move it out of the 
way. Place the four fingers of the other hand above it and so on progressively. Keeping 
the chin bent, the first three hand spans of four fingers extend to the top of the nose. The 
following three handspans reach the crown of the head and the next twelve finger 
breadths, to the end of the End of the Twelve. This is how the breath travels for Yogis. 
They draw the vital breath directly from transcendental consciousness above when they 
exhale. This is how those who practice attention to the breath should imagine at first, 
and subsequently experience directly, its movement. The common, non-yogic breathing 
travels out from the nose to a distance of twelve fingers. This can be easily measured for 
oneself by placing the hand at that distance from the mouth, minus four fingers for the 
distance covered by the nose. This is called the nasal or external End of the Twelve. 

" Cf. above 3/229cd and note. Also below, 29/4. 

1% Read samari yatah for samarh tatah. MS G reads yatah sama. 

?! Yogavasista 1/61/18. This verse is also quoted by Sivopadhyaya in his commentary 
on VBHh v 100, where he says that it is drawn from the BrahmadarSana. There and in 
the printed edition of the Yogavasista the second line is the same as here. There the 
second half of the quarter reads, as it does in the Yogavásista: vyomni bhaskare for bhati 
bhasvati. In the first line the Yogavasista reads bhuvanabhoge bhüsane for 
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Vitality and the rest are associated with that (consciousness,) and so we 
see no reason at all why they should differ (from one another in this respect). 
The gradation (of vitality and strength) one does observe is due to the diversity 
of Karma, such that the vitality etc. of (different) people in relation to one 
another may be more (or less) (according to their particular circumstances, past 
actions, behaviour etc.). 


The Projection of Night and Day, the Transits (of the Sun) and the Planets 
(ahoratrasamkrantyadivikalpana) 


Having described and concluded in this way the movement of the vital 
breath, after that, as enunciated in the initial enunciation, he begins to analyse 
(the phases of its movement as) Night and Day etc. 


aifeanfaferararscdcagisn Bye RAT: nad 


sattrimsadangule care yad gamagamayugmakam | 
nálikatithimasabdatatsangho ‘tra sphutam sthitah W 63 Wl 


(All) these (periods of time, beginning with) twenty-four minutes 
(nālikā), (including) the lunar days (tithi),"* months, years and many years, 
are clearly present here as the polarity (yugmaka) of the outgoing and 
ingoing (phases) (gamagama) within the movement (of the breath in one of 
these phases,) that measures thirty-six fingers’ breadth. (63) 


"The outgoing and ingoing (phases) are the exhaled and inhaled, 
ascending and descending (phases of the breath). The word ‘these’ refers to all 
(these periods of time,) beginning with a (period of) twenty-four minutes 
(nālikā). 

(Now) he analyses these (projections of periods of time in the 
movement of the breath, one after another,) in due order: 


JÈ: ATAQSIAMT: NEA | 
Raama ue: MAASSE I &Y og 
MAA IAEA SA |d 
TASMAN ERASE TT I 4 I 
Asa TA: Ha Teds d 


tutih sapadangulayukpranas tah sodasocchvasan | 


gaganübhogabhüsane. Thus, the meaning there is ‘(the consciousness that is) in the 
expanse of the world and within the sun that adorns the sky (is the very same 
consciousness present in the belly of a worm within a cocoon in a hole in the ground.) 
12? Concerning lunar days, see below, note ad 6/109cd-110ab (109). 
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nihSvasams catra casakah sapaficamse ‘ngule ‘ngule I 64 Il 
Svasaprasvasayor nàli proktahoratra ucyate | 
navangulambudhitutau praharas te ‘bdhayo dinam | 65 || 
nirgame 'ntarnisenendi tayoh samdhye tuter dale | 


One tuti (that is, one eighth of a second, is the time) the breath that 
covers a distance of) two and a quarter fingers’ breadth (moves).'? (Thus, 
there are) sixteen (of them in each) exhalation and inhalation. Here, (in the 
case of the projection" of twenty-four minutes into the breathing cycle,) a 
casaka (of twenty-four seconds) is equivalent to one and a fifth finger- 
breadths.'* One inhalation and an exhalation is said to (correspond to) a 
nàáli (that is, twenty-four minutes)."* 


' One breathing cycle (one exhalation and inhalation) takes four seconds, that is, thirty- 
two tutis. As the distance covered by an exhalation or an inhalation is 36 finger- 
breadths, the breath moves a distance of 72 (2 x 36) finger-breadths in that time. Thus, it 
takes one tuti (i.e. 1/8 the of a second) to cover two and a quarter fingers’ breadth (2 % x 
32-272). 

1% As concentration on the movement of the breath develops, time dilatates. Everybody 
has experienced how differently time passes in differing circumstances, For lovers 
immersed in the joy of being in each other's company, time seems to pass very quickly. 
If we are suffering or waiting for somebody we are anxious to meet, it drags by very 
slowly. This is because in the first case our mind is relatively free of thoughts and in the 
latter, there are many. As concentration develops, thought decreases and the reflective 
awareness of the underlying though-free timeless consciousness, which is the source and 
ground of the breath, is strengthened. The experience of this progressive extension of 
non-temporal consciousness is an increase of the sense of time passing in the four 
seconds it takes for a single breathing cycle. These stages are marked by a progressively 
more extensive sense of time passing beginning with cycles that are experienced as 
twenty-four minutes long, and ending with countless cycles of cosmic creations and 
destructions experienced in a single breathing cycle. Initially of course, the yogi 
imagines these expanses of time in the breath, and with them the cosmic orders in which 
the lesser and greater periods of time operate. Just a day in some other world order may 
be a hundred years in this one. So as the attention on the breath develops, the expanse of 
space we experience our consciousness pervading expands, along with the cycles of 
time. 

These cycles of time in the breath are collectively called the Wheel of Time — 
kalacakra. The contemplation of the Wheel of Time in this way became very popular 
from about the seventh century (although not unknown prior to that) into the eleventh. 
Virtually all major Tantric traditions developed their own version in that period in one 
or more of their Tantras. The teachings of the Buddhist Tantra by that name — 
Külacakra — is centred on this practice. The Tantric Vaisnavas of the Paficaratra 
contemplate Visnu's solar discus as the Wheel of Time. The Kubjika Tantras describe 
the cycles of time in the breath in detail, largely following the format of the 
Svacchandatantra, as Abhinava does. It is less known in the Srividya Tantras, which is 
possibly because they developed later, but nonetheless Sricakra is also considered to be 
a Kalacakra and can be worshiped as such in the breath. 

135 This measure corresponds to three hundred lunar days in a sixty-year cycle of Jupiter 
and Saturn combined. See below, 6/126cd-127ab (126) and note. 

1% A nali or nālikā is more common called a ghatika (lit. ‘small jar’), which is 24 
minutes (see above, notes 6,60 and 61 to 6/23cd-24ab). It consists of 60 casakas 
(‘goblets’) of 24 seconds each. If we project it into the four seconds of one cycle of the 
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Here, (we shall now discuss the arising of) a Day and a Night. ”” 
One prahara (that is, three hours,"* projected into the breathing cycle is) 
equivalent to (a distance of) nine fingers’ (breadth, which is equivalent to) 
four tutis (that is, half a second) of (actual) time. Four of these (praharas) 
constitute, in the course of exhalation, the Day, and inwardly (that is, in the 
course of inhalation), the Night. The conjunction (sandhya) of the Sun and 
Moon takes two tutis (that is, a quarter of a second).'” (64-66ab) 


It is said that a turi, (one eighth of a second, is the time it takes for the 
breath to move) two and a quarter fingers’ breadth. Thus, multiplied by sixteen, 
they (correspond to a distance of) thirty-six fingers, and so he says that ‘(there 
are) sixteen (of them in each) exhalation'. In the same way, there are (sixteen) 
in the flow of the inhaled breath (apána), and so he says ‘and inhalation’. 


breath, a cagaka is equivalent to a 1/15 of a second (1/15 x 60 = 4). This is the time it 
takes for the breath to one and a fifth finger space (1 1/5 x 60 = 72). 

12? The movement of the breath homologized to a Day and a Night is described in SvT 
7/26cd ff. 

75 It was the custom for a bell to be struck every three hours to let people know the 
time. Accordingly, that period of time is called a *prahara', which means 'a blow'. 
There are eight praharas in twenty-four hours — four during an equinoctial day and 
night. The first prahara of the day is from 6 AM to 9 AM, the second from 9 AM to 12 
AM, the third from 12 AM to 3 PM, and the fourth from 3PM to 6 PM. The first 
prahara of the night is from 6 PM to 9 PM, the second is from 9 PM to 12 AM, the third 
is from 12 AM to 3 AM and the fourth is from 3 AM to 6 AM with 6am representing 
sunrise and 6 pm representing sunset. 

'? To be clear: a single exhalation or inhalation covers both the time the breath is 
moving and when it is still. Each phase moves for fifteen tufis and is still for one. This 
one futi consists of half a rufi that marks the end of the movement and a half at the 
beginning of the next movement of the breath. Thus, taken together, the ascending and 
descending breaths are still for one rufi at the beginning and end. If the movements 
correspond to a Day for exhalation and a Night for inhalation, at the end of the day half 
a tuti is for the sunset and half a tuti heralds the rise of the Moon that is the beginning of 
the Night. In other words, the sunset sandhyà is half taken up by the Sun's time and half 
by that of the Moon. The same goes for the setting of the Moon and rising of the Sun at 
dawn. The former takes place at the end of the Twelve and the latter in the Heart. 

Tn this way, the junctions of the day (sarndhya) at dawn and sunset are included 
in the calculation. Evening twilight occurs when the Sun of Prana sets, at the end of 
exhalation in the End of the Twelve. The morning twilight corresponds to when the 
Moon of apāna sets, at the end of inhalation in the Heart. Sunset and dawn occur when 
the Sun of the exhaled breath has set and the Moon of the inhaled breath has not yet 
risen on the horizon, and vice versa. At the conjunction (sandhyá), half a ruri of Night 
conjoins with half a tuti of Day. Thus, there are two tutis for the conjunctions and thirty 
for Day and Night. These are clearly ideal figures. The length of the actual outer days 
and nights vary in length throughout the year. Moreover, the sun does not always set 
just as the moon rises or vice versa. We will see further ahead how this variation in the 
length of a day and night through the year is accounted for not by the breath itself but by 
the duration of perception homologized to it. See below, 6/85cd-86ab. 
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Thus, together they make thirty-two tutis. As is said: ‘the flow of the exhaled 
and inhaled breath takes thirty-two tutis’.'"° 

Again, here in the movement of the breath (that extends for a space) of 
thirty-six finger breadths, each casaka (of twenty-four) seconds corresponds to 
one and a fifth finger space. In this way, when the flow of the exhaled breath 
(prana) is divided into thirty, there are thirty casakas, and so too in the flow of 
the inhaled breath. Thus, taking both exhaled and inhaled breath together, a 
ghatikà (of twenty-four minutes) consisting of sixty casakas arises. So he says 
that ‘one inhalation and exhalation is said to (correspond to) a nali?! (that 
is, is twenty-four minutes)’. 

‘In the course of exhalation’, that is, in the course of the outer 
outpouring of the exhaled breath (prana), there are ‘nine fingers’ (breadth, 
which is equivalent to) four tuțis (that is, half a second) of (actual) time.’ 
(Thus, when projecting a cycle of Day and Night into the breathing cycle,) a 
prahara (of three hours passes) in the space of nine fingers, corresponding to 
four tutis (that is, half a second of actual time). The meaning is that it arises (in 
the course of the movement of the breath for a distance of) nine fingers. As is 
said: *. . . a prahara (of three hours corresponds to) nine fingers. ?? ‘Four of 
them', that is, four praharas, (each) measuring nine fingers, (make a Day). 
(Then) ‘inwardly’, that is to say, in the course of the arising of inhalation 
(apana). In the same way, the Night also consists of four praharas. That is said 
(as follows): ‘Night and Day (together are made of) eight . . .''* Moreover, 
these two, the exhaled and inhaled breaths, correspond to the ‘Sun and Moon’. 
This is the meaning. As is said (in the Svacchandatantra): 


‘The Sun moves during the day and the Moon moves at night. This is 
the dawning of the Moon and the Sun. . . ^^ 


The conjunction of the two, the exhaled and inhaled breath, Day and 
Night, occurs within the End of the Twelve (where Day unites with Night) and 
the Heart (where Night unites with Day). (These two) take place in two tutis 
(that is, in a quarter of a second each). The meaning is that during the evening 
and morning conjunctions (sandhya), each of the ends of the exhaled and 
inhaled breaths takes up half a tuti, which, added together, is the place where 
one tuti passes. Thus, there are two tutis for the two conjunctions and thirty tutis 
for the Day and Night. As they say: 


13 Surprisingly, this line cannot be traced in chapter seven of the Svacchandatantra, 
from which all the other references in this section are drawn. The following citation is 
also not found there. Thus, it appears that Jayaratha was referring to another source that 
taught the manner in which the cycles of time are projected into the breathing cycle. 
This was not the Tantrasadbhüva, that also teaches but draws it from the 
Svacchandatantra. 

?! Read nàl for nadi. 

'? Unidentified citation. See note on the previous citation. 

133 SVT 7/29b. 

134 SvT 7/4labc. Cf. above, 6/24cd. 
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‘Not counting the time (taken for the) conjunctions, Day and Night 
(last) thirty tuțis.” 

Thus: 

*O mistress of the gods, the Sun of the exhaled breath always sets at the 
end of the fourth (prahara). Thus, O beloved, the conjunction that takes place 
here at sunset lasts half a turi. ^ 

Again: 

‘Once (the inhaled breath) reaches the lotus of the Heart, it is morning. 
Thus, O fair lady, the first conjunction lasts for half a turi." 

This is said with respect to the flow of the exhaled breath (prana) alone, 
and so one should understand (for oneself that that applies to) the flow of the 
inhaled breath also. Similarly, (if a lunar month is projected into the breathing 
cycle, the same applies to the bright and dark lunar fortnights): 


135 SvT 7/27 declares: 
. tutayah sodasa prane pürvam hi kathità maya | 
bühyenaiva tu kālena te lavah parikirtitah l 


"I have stated previously that one exhalation (of the breath) takes sixteen tutis. 
In terms of outer time, they are called ‘lavas’.” (SvT 7/27) 


Ksemaraja says in his commentary: 


yah pürvarh caturthapatale sapadadvyangulodayaparimanah sodasa tutaya uktà tah ---- 
mdnusaksinimesasya imárisah ksanah smrtah | 

ksanadvayam tutirjñeyā taddvayam tu lavah smrtah V (11-201) 

ity ekadasapatalavaksyamanena bahyena kālena te lavā lavaśabdākhyāh kālāvayavāh | 
evam ca prāņīyā tutir báhyatuti$ cānyaiva, na tu śŝśabdasāmyād atra bhramitavyam | 
pràniyà tutir bahyo lavah, bāhyā tutih prāņīyarı tutyardham paryavasyati | ittharn ca 
bahyah ksanah praniyatutes turyor.aSah, iti mantavyam | anenaiva ca kramena 
Gntarapranapanodayariipo yah sandhyakalam vind trimsattutiko.ahoratrah, 


“It was taught previously in chapter four that sixteen rufis (each) measure the 
rising (of the breath for) two and a quarter finger-breadths. These (units of time) are said 
(to be as follows): 

‘A ksana is an eighth (of the time it takes) for a person to close his eyes. A tuti 
should be known to be two ksanas and a lava* is considered to be two of those.’ (SvT 
11/201) 

In terms of outer time, which will be discussed in chapter eleven, these lavas 
are fractions of time called ‘lava’. A tuti that is (a measure of time of the movement) of 
the breath, differs from an outer turi. One should not be misled because the word is the 
same. A tuti that is (a measure of time) of the breath is an external lava. This entails that 
the outer tui is half a tuti of the breath. In the same way, one should think that an 
external ksana is a quarter of a tuti of the breath. In this same way (anenaiva kramena), 
not counting the time (taken for the) conjunctions (sandhya) (which lasts two tutis), Day 
and Night, which are the inner arising of the exhaled and inhaled breath, (last) thirty 
tutis.” 

* According to Monier-Williams, a /ava is ‘minute division of time, the 60th of a 
twinkling [of the eye], half a second, a moment (according to others 1/4000 or 1/5400 or 
1/20250 of a muhürta)." 

1* SvT 7/36. 

177 SvT 7/39. 
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‘It is said that there is half a tuti in the middle and upper part of the 
energy (of the vital breath). One should know that that is the conjunction of the 
fortnights (paksa)." ?* 

In accord with this (teaching), one should apply this same way of 
thinking to the knot (that binds) the conjunction of the fortnights. Otherwise, (if 
one does not do so,) one of the ruris would remain uncollocated.'” 

Not only do the Sun and Moon arise here (in the breath), the planets do 
so (also). Thus, he says: 


The Projection of the Planets," Constellations and Serpent Gods 


aq: oa faut agstarecdronfr: 1 8&8 1 
TEAT TETAS: | 


ketuh sürye vidhau rahur bhaumader varabhaginah \\ 66 Il 
praharadvayam anyesam grahünám udayo ‘ntarah | 


(The location of the nine grahas within the breath, corresponding to 
a Day and Night, is as follows). Ketu is within the Sun (of prana) and Rahu 
is within the Moon (of apána).' (These grahas) (arise for) two praharas 


138 SvT 7/79abc, see below 6/76ab. Ksemaraja comments on this verse as follows: ‘The 
middle of the energy that has arisen from the Cavity of Brahma (at the crown of the 
head) is the location of the skin (on the head). The location of the hair is the remaining 
(part of) the skin, which is the upper (part of that energy). It lasts for just half a ruri. That 
is the conjunction of the dark and bright (lunar) fortnights. The half tuti which is at the 
end of the exhaled breath (prana) is the same as the beginning of the inhaled breath 
(apana). Thus, the two half ruris are, from (the point of view of their) location, just one. 
The time it takes for this pair of (half) tutis to flow is the plane of conjunction.” 

13 There is half a rufi at the end of both inhalation and exhalation where they conjoin. 
There must also be a half each for the conjunction itself of each one. Thus, there are two 
tutis altogether. This must be so as the time the breath flows is 30 tutis, whereas the total 
cycle takes 32. These extra two must be in the conjunction between them, otherwise 
they would not be located anywhere. 

14 Cole (2009: 47) explains: "The Sanskrit word for planet is graham, which means 
seizing, laying hold of, holding, obtaining, perceiving, apprehending, or grasping. The 
English word ‘grab’ shares the same linguistic root. While the word ‘planet’ does not 
include the Sun and Moon, the term graham does. There are nine basic grahas in Jyotisa 
[including Rahu and Ketu, the ascending and descending nodes of the Moon]. They are 
called grahas, as they are that which controls the manifestation of the elements in the 
material, pranic and causal plane. They are the instruments through which the law of 
karma is working." 

Astronomically, Cole explains (ibid. 9-11) ‘all the planets revolve within a 
seven-degree latitudinal orbit around the Sun. This belt around the Sun where all the 
planets move is called the ecliptic. Though the Earth is in the ecliptic of the Sun, from 
our view it looks as though the Sun is in the ecliptic of all the other planets. . . . Even the 
Moon is moving in approximately the same plane but with five-degree incline. This 
allows the Moon to be perceived as being in the same plane as the other planets. 

1# Rahu ‘the Seizer’ and Ketu are the head and body of a demon who is said to seize the 
Sun and Moon and thus cause eclipses. Originally, they were the demon Svarbhanu, 
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(that is, one at dawn and one at sunset, as does a graha) such as Mars, that 
has the status (of being a graha that arises in its own) day of the week 


who was the son of Vipracitti and Sirnhika, born half Naga and half human. A well- 
known story narrates that when the gods had churned the cosmic ocean and thus 
extracted the nectar (amyta) of immortality from it, he disguised himself as one of them 
and began to drink a portion. But the Sun and Moon noticed it and immediately told 
Visnu, who at that very moment cut off his head. However, he had already drunk the 
nectar, and so, although his head was severed from his body, he had become immortal 
like the gods, and like them, continues to live in the starry heavens. Ever since, he 
wreaks his vengeance on the Sun and Moon by swallowing them when he passes close 
to them. However, as he has no body, they always pass through, but as long as they are 
in his mouth they are covered over, and so an eclipse occurs. The tail of the demon 
became another demon called Ketu, who gave birth to a numerous progeny in the form 
of comets and fiery meteors. In medieval astrology, Rahu is said to be the dragon's 
head. He is the regent of the southwest quarter. In astronomical terms, he is the northern 
node of the moon, He is the ascending node of the moon, that is, the point where the 
moon intersects the ecliptic in passing northwards. Similarly, Ketu, which is also 
considered to be a shadow planet, is, conversely, the descending node of the moon. 


Nod. 


-—— e a 


7 Earth Orbi 


Tunar Orbit 


Cole (2009: 68) explains: ‘Astronomically, Rahu and Ketu are created by the 
Sun, Moon and Earth’s alignment. There is a space of five degrees angular separation 
between the earth’s ecliptic plane around the sun and the Moon’s ecliptic plane around 
the Earth. The points where these two planes intersect are called the nodes of the Moon 
which is where the eclipses can occur." 

Although either Rahu or Ketu are responsible for both lunar and solar eclipses, 
Rahu is especially associated with the Moon, just as Ketu is with the Sun. Rahu is 
traditionally connected to Amavasya, the dark moon phase. Rahu is said to be malefic, 
as he gives the consequences of past negative actions — papa karma. He devours time as 
he slowly passes past the Sun, bringing its inevitable results, and finally runs out. 
Concerning Rahu, see below, 6/100-101. 

These images drawn from astrology can serve to mark phases in the breathing 
cycle; however the parallels do not coincide completely. In the breath, Ketu is 
associated with the times of the Day (exhalation) and Rahu with those of the Night 
(inhalation), and they are linked to two kinds of eclipses that take place where the 
breaths meet. For this symbolism to hold and sustain practice of this pranic Yoga, two 
eclipses suffice. However, in the outer world, there are four main kinds of eclipse: a 
solar by Rahu, a solar by Ketu, a lunar by Rahu, and a lunar by Ketu. Each one of them 
occurs once a year. But this is neither pertinent nor supportive here. 
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(vara).'” The arising of the other grahas is different (as they arise for just 


one prahara, half at night and half during the day).'* (66cd-67ab) 


'® The planets and their corresponding days are: 1) Sun — Sunday, 2) Moon — Monday, 
3) Mars — Tuesday, 4) Mercury — Wednesday, 5) Jupiter — Thursday, 6) Venus — Friday 
and 7) Saturn — Saturday. Rahu and Ketu are included in the Sun and Moon 
respectively, and so their days are Sunday and Monday. Freedom Cole informs me that 
nowadays, ‘Rahu is generally associated with Saturday and Ketu with Tuesday so 
Sunday and Monday is not the way it is being used presently. In traditions that still exist 
in Thailand and Bali, Rahu is associated with Wednesday and Ketu with Thursday’ 
(personal communication). Perhaps the associations were different in the past when the 
system was laid out in the Svacchandatantra. More likely the system here is meant 
simply to align the cycle of the breath with the planets, without caring to make it 
conform exactly to standard Indian astrology. Cole explains that the day-night can be 
divided into either 8 praharas, or the day into 8 ardha-praharas and the night into 
8 ardha-praharas. In both divisions, the first portion is ruled by the lord of the day, and 
they are ordered variously according to different systems (see Appendix). This is Cole's 
interpretation of the system possibly being referenced in Tantrüloka, based on the 
translations of the extensive commentary (which does not all indicate the same). Here 
the day lord is given 2 praharas, one put in the beginning of the day, and the other at the 
end of the day, and the night starts with the fifth planet in weekday order (váracakra). 


Prahara | Sunday | Monday | Tuesday | Wednesday | Thursday | Friday | Saturday 
6-9 AM Sun Moon Mars. Mercury Jupiter Venus Saturn. 
9-12 PM Moon. Mars. Mercury Jupiter Venus Saturn Sun 

12-3 PM Mars Mercury Jupiter Venus Saturn. Sun Moon 

3-6 PM Mercury Jupiter Venus. Saturn. Sun Moon Mars. 

69 PM Jupiter Venus Saturn Sun Moon Mars Merwy | 
9-12 AM Venus Saturn Sun Moon Mars Mercury Jupiter 
123 AM. Saturn ‘Sun Moon Mars Mercury Jupiter Venus 

3-6 AM Sun Moon Mars Mercury Jupiter Venus Satum 


143 SyT 7/42-43 may have been Abhinava's source for TA 6/66cd-67ab, or his source 
was closely related to it. Thus, in order to understand what is meant here, we may take 
the help of the Svacchandatantra, with Ksemaraja’s commentary. These are as follows: 


hrtpadmam tu yada praptah prabhatasamayas tadà | tatrapi--- 

tutyardham tu vararohe piirvasarndhya bhavet tatah W 

etat  pürvavad vyakhyeyam | — pürvatvam atra sardhyayas tadanantara 
pranasiiryodayatmakadinaprarambhat || yad aha 


tasmat samudayas caiva süryasya sa bhavet punah | 

pürvavat kramayogena ca cared dhi sada Subhe || 

vasare tu caret süryo dharayam saficarec chast | 

pràna eva süryah apànas tu candrah | atha ca sürya indriyavargo vasare pranodaye 
carati samullasya bahyam prakaSayati | dhārāyām nisayam apanodaye Sasi 
meyagramarüpah caret pramanaprakasam āviśya pramátraikatmyam eti M tad ittham 
ahoratramadhye ---- 


candrasüryodayo hy esa maya te parikirtitah M 


sadhakanàrm saumyetarasiddhyartham atraiva madhye süryodayoktavad 
grahaparicakodayakramam darsayati ---- 
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“When (the breath) reaches the lotus of the heart, that is (dawn), the time of 
the (first) light (of day) (prabhdta).’ There also ‘O fair lady, thus for half a turi, the 
preceding part of the conjunction (pürvasandhya) takes place.’ (7/39) 

This should be explained as before. Here (it is said that) it is the preceding part 
of the conjunction, because after that the Day, which is the rising of the Sun of 
exhalation (prana), begins. As he says: 

*From that, the rising of the Sun occurs again. O auspicious lady, as before, it 
always moves in due order. The Sun moves during the Day and the Moon moves during 
the Night.’ (7/40-41ab) 

Exhalation is the Sun and inhalation is the Moon. Now, the Sun, which is the 
senses, moves during the Day, that is, when exhalation is rising. Having come forth, it 
illumines the outer (world). During the Night, that is, when inhalation arises, the Moon, 
which is the aggregate of objects, moves, that is, having penetrated the light of the 
means of knowledge, it becomes one with the subject. Thus, in this way, in between 
Day and Night: 

‘I have told you about this arising of the Moon and the Sun." (7/41cd) 

In order that adepts may attain the accomplishment of the Moon and the 
other (i.e. the Sun) here itself in the middle (of the flow of the breath), he explains the 
sequence of the arising of the five planets as he has taught that of the Sun (and Moon). 


bhaumadyas ca graha hy evar caranti pravibhagasah | 


yatha sada bahir antas ca dinanisayoh süryasomau caratah, tathà sadaiva paficadhà 
paficadhà vibhaktayos tayoh bhaumàdyàh saurantah pafica vibhagakramena caranti, 
tena ca kriirasaumyasiddhyamgam bhavanti | 

atha bāhyavelāvārānusāram ahani — nisayam cantar api grahasaptakodayam 
garudadisastradrstanyayena darsayati ---- 


prane capy udayanty ete prahare prahare priye | 
velà vàro bhaved yasya sa caret praharadvayam | 


“The planets beginning with Mars move in the same way, in accord with their 
distribution (pravibhagasah)." (42ab) 

Just as the Sun and Moon of Day and Night move constantly externally and 
internally, in the same way, these two divided in groups of five, that is, the (planets) 
beginning with Mars and ending with Saturn (saura), move in accord with the sequence 
of five divisions. Thus, also, they are associated with nefast (krüra) or auspicious 
(saumya) consequences. 

Now (the Lord) explains, according to the view of the Garuda and other 
scriptures, (how) the seven planets arise within a Day and a Night in terms of the outer 
time and days of the week (vara). 

‘And these (planets), O beloved, arise in the breath also every prahara (three 
hours). The one whose time (vela) is the day (of the week of that planet) (vara) moves 
for two praharas (i.e. six hours).' (42cd-43ab) 


yasya grahasya bahir varah, sa prathame prahare bahir iva antar apy udeti | tato dine 
satparivartanakramena ardhe ‘rdhe prahare tadanye, yavad antye taddinardhaprahare 
sa eva | taduttaresv asaresu (> aparesu) kramena paricaparivrttikramenánye, yàvad. 
antye tan nisàrdhaprahare sa eva | evam ekaikasya grahasya dine 'rdhapraharam 
ratrav ardhapraharam codayah | várabháginas tu dvigunam iti sthite ‘horatramelanaya 
varabhaginah praharadvayam, tad anyegáam tu praharam udayo bhavati | tad uktari 
Sritotule 
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praharardhabhujah sarve ‘horatrar ca caranti te | iti | atraiva madhye ---- 
rühus carati somena ketus carati bhasvatà | 43 |l 


ahety arthah | tena taccara eva tayos cārah | na tu grahantaravad vyatiriktah | 43 |l 
ki ca ---- 


The planet that has (a corresponding) external weekday arises in the first 
prahara internally as it does externally. Thus, during the day, in accord with the 
sequence in which the six (other planets) change, those other than (the initial main one) 
each (rises) for half a prahara until, in the final half prahara of that day, it is that same 
(planet with which the series begins for each day of the week). In the other ones that 
follow after that sequentially, that is, in accord with the sequence of the five (planets’) 
recurrences, until the same (planet arises at the beginning of the night) in the final half 
prahara of that Night. In this way, each planet arises for half a prahara during the day 
and half a prahara at night. (The planets) that are those of a (particular) day (vara) (rise 
for) double (the time). This being so, by combining Day and Night, (they do so for) two 
praharas, (whereas) the arising of those other than that is for (just one) prahara. That is 
said in the venerable Totula: “Those who move (during the) Day and Night all last for 
half a prahara; 


Here amongst (the planets): 

‘Rahu moves with the Moon and Ketu moves with the Sun.’ (43cd) 

Thus, that movement (of the Sun and Moon) is their movement. (Their motion) 
is not separate like that of other grahas." 


SvT 7/42-43 is incorporated into the Satsahasahasrasamhita (10/64cd-65ab) 
with no significant variants. They appear in the context of explaining a form of 
Padmamudrà according to what is termed there as the jyotisakrama — the procedure in 
terms of the celestial luminaries. The anonymous commentary (vyakhya) on the SSS, 
which is reproduced with some minor clarifications in the vidhdna (also called Tika) of 
Rudrasiva, offers a clear and explanation. The verses state: 


bhaumddyas ca grahà hy evam caranti pravibhagasah | 10/64cd 

pranaike udayanty ete prahare prahare priye | 

velavaro bhaved yasya [k kh gh: yastu] sa bhavet [k: sarnbhavet] praharadvayam | SSS 
10/65 

rahus carati some tu ketus carati bhaskare | 


‘The planets beginning with Mars move in the same way, in accord with their 
distribution (pravibhagasah). These (planets), O beloved, arise each prahara (three 
hours) in a single breath. The one whose time (veld) is the day (of the week of that 
planet) (vara) moves for two praharas (i.e. six hours). Rahu moves within the Moon 
and Ketu moves within the Sun.’ (10/64cd-65) 


SSS 10/64cd = SvT 7/42ab with no variants. The SSS reads pranaike — ‘in the 
one breath’ for prane capy — ‘and in the breath also’. This is not a meaningful variant. 
Where the SvT reads velavaro — ‘The one whose time (veld) is the day (of the week of 
that planet) (vara)’. An interesting, perhaps significant variant in the SSS reads velacaro 
for velavaro, concerning which see below. 
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vyakhya: bhaumadyah bhaumah [kh gh: -ma] budhah [kh gh: vudha] 
brhaspatih [kh gh: -ti] Sukrah [k, kh: Sukra; gh: $uklah] Sanigcarah [kh: sanih * *] 
pürvoktasüryasomagatirüpatvena [k, kh: pürvoktau süryasomau -; kh: gatirüpena] 
caranam yathà prahare prahare pranaikamadhye cintaniyam | yatha — 


The commentary explains: *"The planets beginning with Mars’ are Mars, 
Mercury, Jupiter, Venus, and Saturn. (Their) movement, which is in same manner as 
that of the Sun and Moon taught previously (as exhalation and inhalation), should be 
thought (cintaniya) (to be) for each prahara in the middle of a single breath. How so? 


yatha — yadi àdityasya vela vàrah tada prathamapraharam àdityasya hrdayat 
kanthadhastryangulam yavat 1 \\ dvittyapraharam candrasya tāluke 2 \\ trtiyapraharam 
bhaumasya lalatamadhye 3 | 29b gh) caturthapraharam budhasya saktyante V 4 M 

rdtrau punah prathamapraharam brhaspateh Saktyante 5 V dvittyaprahare [kh 
gh: -ram] Sukrasya [k gh: Suklasya] laldtamadhye 6 [k: 1] \\ trüyapraharam 
Saniscarasya [kh: $aniscarasyánte] tàluke [gh: talumadhye] 7 V hrtpadme [k kh g gh: - 
dmam] punah süryasya 8 [gh: nasti] M tasmat [kh: + punah] süryasya [k g: sürya *] 
praharadvayam [k: praharam] bhavati | anyesam praharaikam [kh: praharari; gh: 
praharamekari] M 


If the one whose time (veld) is the day (of the week of that planet) (vara) is the 
Sun, then 1) the first prahara is that of the Sun, (the motion of which) begins from the 
Heart and extends up to three fingers above the throat. 2) The second prahara is that of. 
the Moon, which is in the palate. 3) The third prahara is that of Mars, in the middle of 
the forehead. 4) The fourth prahara is that of Mercury, in the End of Sakti. 

5) Again, at Night, in the first prahara, which is that of Jupiter, itis in the end 
of Sakti. 6) In the second prahara, which is that of Venus, it is in the middle of the 
forehead. 7) The third prahara is that of Saturn. 8) Again, that of the Sun is in the lotus 
of the heart. Thus, the Sun has two praharas. The others have one prahara. 


atha [kh: arddha] candrasya yadi velà vàrah [k: -carah; gh: -ra] tadà [gh: 
tatha] prathamapraharam [k: * * * praharam] candrasya V dvittyapraharam [kh g: 
dvitiyarn * * * ; gh: dvittya * * *] bhaumasya M trttyam [gh: -ya] budhasya Il caturtham 
[gh: -rtha] brhaspateh [gh: -pati] M 

ratrau punah [k: nasti] prathamapraharam [k g: nasti; kh: prathamam * * *; 
gh: prathama * * S k: + punah] Sukrasya [gh: Suklasya] \\ dvittyamn [gh: -ya] 
Sanaiscarasya [kh: śaniścarasya; gh: śaniścara] | trttyam [gh: -ya] ādityasya M 
caturtham [gh: -rtha] candrasya tasmāc candrasya praharadvayam bhavati [kh: * iti] \\ 
20b g) sthānam e. [kh: sthanarh * *] pürvavat Sesam anyeşām [kh: nāsti; g: 
Sesimanyesan; gh: śeşaımanyeşã] grahāņām [k: grahanam; kh: nāsti; g: grahanah; 
gh:] evam eva [kh: nāsti] vistarena [kh: iti prastare prahare sarvveşām eva; gh: -na] 
cintanīyam || (kh 28a) yatra somas tatra [kh: somah tatra; g: somartatra] rahuh M 
yatra süryas tatra [kh: sūryyah tatra; gh: sūryatatra] ketuh [gh: ketu] M iti grahāh [g 
gh: grahà] M 


Now, if the one whose time (vela) is the day (of the week of that planet) (vara) 
is the Moon, then the first prahara is that of the Moon. The second prahara is that of 
Mars, the third of Mercury, and the fourth of Jupiter. Again, at Night, the first prahara 
belongs to Venus, the second to Saturn, the third to the Sun, and the fourth to the Moon. 
Thus, the Moon has two praharas. Their locations are as before. The rest of the grahas 
should be thought of extensively in the same way. Where the Moon is, there is Rahu and 
where the Sun is, there is Ketu. Such are the planets." 
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By associating Rahu within the Moon and Ketu within the Sun, the nine grahas 
are reduced to seven, that are distributed into eight watches — praharas. This is done as 
follows. Each Day of exhalation (prana) consists of a Day and Night, as does each 
Night of inhalation. There are four half watches for each one of them. These correspond 
to locations of the planets in the centres within the subtle body that are traversed by the 
flow of the breath. 

Tf we adopt the variant velacaro for velavaro, the meaning would be: "The one 
(of which these are) the motion in time (velacara)’, instead of ‘the one whose time 
(veld) is the day (of the week of that planet) (vara)’. If that is so, then the movement 
(cara or gati) of the breath intended is that of the Sun of the exhalation of prana and the 
Moon of the inhalation of apāna. Looking at these tables, it is clear that the planets of 
which the others form a part of their motion in time (velacara), that is, the Sun during 
the Day of exhalation (prana) and the Moon during the Night of inhalation, take up two 
half watches each, and the others one each, half during the day and half during the night. 
Thus, the Lord of the Day, here the Sun or the Moon as the case may be, occupies the 
first place in the corresponding series, that is, the Sun in the heart that rises upwards, 
and the Moon at sunset that moves downwards. The remaining six planets have six 
‘mutations’, distributed in the other three places that they occupy in pairs, one for their 
Day and the other the Night. Thus, they cover half a watch each. The Lords of the Day 
each appear twice, at the beginning and end of their Day and Night, in their respective 
places. Note that the place called sakryanta in the SSS is said there to be ‘the End of the 
Twelve above the head’. (saktyantarh dvadasantam iti and asaktyantam mastakopari 
commentary on 10/64ab) 


The Day and Night of Exhalation (prana) 


End of 
the Twelve 


\, Middle of 
> Forehead 


Patate X Palate 


Heart 


A) In consonance with the movement of the Day of the Sun (of prana). 


During the Day: 

1. In the first watch (prahara) the Sun moves up from the heart to the throat. 
2. In the second, the Moon is in the palate. 

3. In the third, Mars (bhauma) is on the forehead. 

4. In the fourth, Mercury (budha) is in Sakti (in the End of the Twelve). 


284 CHAPTER SIX 


At night: 

1. In the first watch Jupiter (brhaspati) is in Sakti (in the End of the Twelve). 
2. In the second, Venus (Sukra) is on the forehead. 

3. In the third, Saturn (sanaiscara) is in the palate. 

4. In the fourth, the Sun is in the heart. 


The Day and Night of Exhalation (apana) 


B) In consonance with the movement of the Night of the Moon (of apána). 
At Night of exhalation: 


At Night: 2 

1. The first watch is that of the Moon in Sakti. 
2. The second Mars on the forehead. 

3. The third Mercury in the palate. 

4. The fourth Jupiter in the heart. 

During the Day: 

1. The first watch is that of Venus in the heart. 
2. The second Saturn is in the palate. 

3. The third the Sun is on the forehead. 

4. The fourth the Moon is in Sakti. 


By combining these locations, the grahas are distributed as follows. 
The Sun of Exhalation (prána) 


Heart — Sun twice 

Palate — Moon and Saturn 

Forehead — Mars and Venus 

Sakti (End of the Twelve above the head) — Mercury and Jupiter 


The Moon of Inhalation 


Sakti (End of the Twelve) - Moon twice 
Forehead — Mars and the Sun 

Palate — Mercury and Saturn 

Heart — Venus and Jupiter 


Otherwise, we may consider, and this is probably better, that each cycle begins 
with each planet in succession, that assumes the role of the Lord of the Day. Indeed, it 
appears that the commentary is directing us to do that. If so, for example, the next Lord 
of the Day would be Mars, Tuesday's planet. In that case, the sequence would be as 


follows. 


Day: 

Heart — Mars 

Palate — Mercury 

Forehead — Jupiter 

Sakti (End of the Twelve) — Venus 
Night: 

Sakti (End of the Twelve) — Saturn 
Forehead — Sun 
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Ketu is included within the Sun (of the exhaled breath), and in the same 
way Rahu is (included) within the Moon (of the inhaled breath). Thus, the 
meaning is that the (reference to the) dawning of the Sun and Moon is (to the 
dawning) of these two (i.e. Rahu associated with sunrise and Ketu with the 
dawning of the Moon). As is said: 


"'Rahu moves within the Moon and Ketu moves within the Sun." 


Palate - Moon 
Heart — Mars 


Combined: 


Heart - Mars twice 

Palate — Mercury and Moon 

Forehead — Jupiter and Sun 

Sakti (End of the Twelve) - Venus and Saturn 


The same procedure is applied to all the planets mutatis mutandis. In this way 
it would take seven cycles to get back to the starting point. If this is so, then this manner 
of cultivating attention on the breathing cycle differs from all the others taught in this 
chapter, as they all focus on a single breathing cycle. 

1# The version in the Svacchandatantra reads: 


bhaumádyàs ca grahà hy evar caranti pravibhagasah | 
pràne capy udayanty ete prahare prahare priye | 
velavaro bhaved yasya sa caret praharadvayam | 
rahus carati somena ketus carati bhásvatà W 


"The planets beginning with Mars move in the same way, in accord with their 
distribution (pravibhagasah). And these (planets), O beloved, arise in the breath also 
every prahara (three hours). The one whose time (veld) is the day (of the week of that 
planet) (vara) moves for two praharas (i.e. six hours). Ràhu moves with the Moon and 
Ketu moves with the Sun.’ SvT 7/42cd-43 


The version in the Satsahasahasrasamhita reads: 


bhaumadyas ca grahà hy evar caranti pravibhagasah M 

pranaike udayanty ete prahare prahare priye | 

velacaro bhaved yasya [k kh gh: yastu] sa bhavet [k: sambhavet] praharadvayam | 
rahus carati some tu ketus carati bhaskare | 


‘The planets beginning with Mars move in the same way, in accord with their 
distribution (pravibhdgasah). These (planets), O beloved, arise in the one breath every 
prahara (three hours). The one of which these are the motion in time (velácára) has two 
watches (of three hours each). Rahu moves within the Moon and Ketu moves within the 
Sun.’ SSS 10/64cd-66ab 
15 SvT 7/43cd. This is why a solar eclipse occurs during a New Moon (amavasya) and 
the lunar on a Full Moon. Accordingly, Rahu and Ketu are not counted separately from 
the Moon and Sun; thus reducing the grahas to seven. 
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Again ‘(the graha) such as Mars (corresponding to Tuesday), that 
has the status (of being one that arises in its own) day of the week’ arises for 
two praharas (six hours), because it takes up four half praharas, (two) at the 
beginning and end of each day and night. ‘The others’, that is, the sixth and the 
rest, are different. They arise for one prahara each, because they take up two 
half praharas every day and night. That is said (in the following verse): 


‘The first eighth part (i.e. one prahara) belongs to the Lord of the Day. 
One should know that such is the case at the end of the day also. The remaining 
planets, (beginning) with the fifth, take up the (rest of the) day and night by 
(their) six mutations.’ '^ 


“6 Read sasthadinam for sasthapaiicamanam. 

' The night begins from the fifth planet. One could understand this to mean the fifth 
planet in the common serial order. This is Mars, the planet that is the Lord of the Day 
(vara) of Tuesday. However, the ‘fifth’ here may mean the planet which is the fifth in 
the sequence of their rotation as they take turns. Cole suggests that the ‘fifth from the 
Day Lord in order of the cycle of praharas [three hourly units] may be indicated here. 
This is the case with various astrological time cycles (such as the kālacakra) that start 
from the fifth planet at sunset. The night starts from the Lord of the fifth ardhaprahara, 
just as is the sequence in the standard Wheel of Time (kdlacakra) with the sole 
difference that the Lords are those of the cycle of weekdays (varacakra). This is the 
planet on the opposite side of the cycle of weekdays. The fifth from the sun is Jupiter, 
the fifth from Moon is Venus and so on.’ See Appendix. 

While these projections of the planets into the times of the day is a standard 
and common procedure in predictive astrology, it is based, naturally, on the continuing 
procession of days and weeks. This is not completely the same here. One reason for this 
is because, according to SvT 7/43cd, ‘Ketu moves with the Sun and Rahu moves with 
the Moon’, and so they are fixed together on Sunday and Monday, respectively. After 
that, the planets corresponding to the days beginning with Mars arise. This takes up two 
praharas. At the beginning of each day and night, it takes up 1 + 1 = 2 praharas. The 
graha that is the Lord of the Day takes up two praharas, one for the day and one at 
night. In the first instance, it is Mars who is the Lord of Tuesday. Each day and night, 
the remaining grahas take up half a prahara, and so each one arises for one prahara 
altogether. Thus, effectively, the movement of the breath from the Heart to the End of 
the Twelve, and so too the path from the End of the Twelve to the Heart, is taken up by 
the experience of the remaining grahas. In this case, they are Mercury, Jupiter, Venus 
and Saturn. Together they take up four praharas in a day and night. Thus, there are two 
praharas for the Sun (+ Rahu) and the Moon (+ Ketu) and two for the Lord of the day. 
It is said: 

"The time the Sun is experienced is at the beginning and the end of the day. (In 
the case of) the remaining five grahas, each rises for half a prahara during the day and 
half at night also.’ One can understand this in the following way. The 16 tutis of the day 
are distributed thus: [1] (2) 34567 89 10 11 12 13 14 15 [16]. The first and sixteenth 
tutis are not divided. The second and the fifteenth are the turis of the solar eclipse when 
projecting a cycle of one year into the breathing cycle, as they are those of sunrise and 
sunset respectively when projecting a twenty-four hour day. 

The remaining twelve tufis contain 3 praharas. Within these half praharas 
there are 2 rufis each. They are all arranged as follows: [15] (14) 13 1211 10987654 
3 2 (1) [16]. The tutis in square brackets go together; they are not divided. Those in 
round brackets, that is, the first and fourteenth lunar day, are a part of the Moon. The 
remaining twelve, half a prahara at a time, is the time allocated to the remaining 
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He states the fruits (of each one) in due order, beginning with the first 
half prahara: 


fataddiaet AAA: weis qon a 
fest gemere web | 


siddhir daviyasi mokso ‘bhicarah páralaukiki | 67 ll 
ehiki düranaikatyátisayà praharastake | 


The results (of practice in) the eight praharas are 1) minor 
accomplishment (siddhi), 2) liberation, 3) magic, 4) (perfection) in the next 
world, and 5) in this world, 6) extremely distant and 7) proximate 
excellence. (67cd-68ab) 


(The fruits are of) seven kinds, beginning with minor 
accomplishments. '** 

Surely (one may ask), if a conjunction arises four times, why is it said to 
do so twice?'? With this question in mind, he says: 


grahas. Counting both Night and Day together, the planets corresponding to the days of 
the week take up for their part, which is one prahara each (SvT 7/39 and 7/41-42). "The 
rotation (parivartana) of the six planets of the day is clearly apparent. At night the 
rotation begins from the fifth graha, that is, Mars.’ This is because both the Sun and 
Moon are contained in New Moon (amakala). Rahu and Ketu is also within them. 

The rotation is clearly evident from the fifth graha, that is, Mars onwards. The 
planets — Mars, Mercury, Jupiter, Venus and Saturn, move within it. Thus, beginning 
with the Sun and Moon, the succession of the planets in this order mark the days of the 
week. In serial order Mars is the fifth. On Tuesday (Mars's day), he enjoys the status of 
being the Lord of the Day. In the course of the movement of the breath, the succeeding 
planet takes the place of the preceding one, and so they rotate. This is called the 
“sequence of rotation beginning with the fifth’ (paricadiparivartana). When the time for 
a planet to arise is in the day of the week to which it corresponds, it is the Lord of the 
Day. The same occurs mutatis mutandis for the plants that follow. Sunday and Monday 
(Sun and Moon, and Rahu and Ketu associated with them,) have a fixed measure and 
location. Thus, only the remaining grahas rotate with each cycle of the breath, 

The Lord of the Day- for example Mars — takes up two praharas, because one 
is taken up at the beginning of the day, half of which is at the end of the night and the 
second half, at the beginning of the day. The other one similarly is taken up at the 
beginning of the night, half of which is at the end of the day and the other half, at the 
beginning of the night. The remaining four, in this example, Mercury, Jupiter, Venus, 
and Saturn, arise successively in the movement from the Heart to the End of the Twelve 
and back. Each one takes up half a prahara each day and the same time at night, that is, 
in the course of exhalation and inhalation, respectively. 

In brief, there are two praharas for the Sun + Ketu and Moon + Rahu. There 
are two praharas for the vāra day (Mars in this example) and one each for the 
remaining four grahas, each one half during the day and half during the night. See 
above, note 6,143. 


148 The fruits of only the first seven are noted here, presumably because the first and the 
last half prahara are undivided from the rest and so do not give any specific fruit. 
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FETS AR STITT | RS I 


madhyahnamadhyanisayor abhijin moksabhogadà I 68 || 


Abhijit'® bestows liberation and worldly benefits at midday™™ and 
midnight. (68cd) 


Abhijit is a particular constellation that overcomes (abhijayati) all 
obstacles.' As is said (in the Svacchandatantra): 

“If Abhijit rises at midday or midnight, adepts (obtain) there the fruit 
they desire here (in this world).’'** 

One should understand that that takes place in the palate. As is said 
(there): 

“Midday is in the middle of the palate." 5* 

The other constellations beginning with Aśvinī also arise here (in the 
breathing cycle), not just Abhijit. Thus, he says: 


FEAT TEATS AT: ATT | 
naksatranam tadanyesam udayo madhyatah kramat | 


The constellations’ and those (celestial bodies) other than them 
arise progressively in the intermediate (hours). (69ab) 


'? Jayaratha omits the conjunction at midday, referring to only the conjunction (sandhi) 
between day and night. Normally these are considered to be two each. Each takes up 
half a unit of the day and half of the night, making four for both. In this case, there are 
only two units — Rahu and Ketu — who take up half a unit each. 

150 Abhijit is the muhürta created 24 minutes before and 24 minutes after solar noon. 

P! Cf. above 6/26a madhyahniki moksadà syad. 

'** According to Cole, Abhijit is the name of a constellation and also of a particular 
moment in astrological time (muhürta). However, Jayaratha and Ksemaraja (SvTu ad 
7/48cd) refer to it as the constellation (naksatra). In this case, it is clear that it is a 
muhiirta, not a constellation. Apart from its application to a few techniques, the 
constellation Abhijit is not regularly used in astrological calculations. Associated with 
6°40'-10°53'20" Capricorn, it can rise any time of the day or night depending on the time 
of the year. The time period (muhürta) of Abhijit would be during midday and midnight. 
Each period of astrological time (muhüría) has its own particular results (phala). 
According to the standard works on astrology, the one corresponding to the rise of 
Abhijit (which literally means ‘the conqueror’) is the overcoming of obstacles. 

7? SvT 7/48. In current practice, the Abhijit time period (muhürta) is normally 
synonymous with high noon. It is unusual for there to be a midnight correlation also. 

1 SvT 7/33d. This time and place also corresponds to the equinox. 

' It is significant perhaps that Abhinava, following the Svacchanda, refers to the 
constellations first as the primary exemplars of markers of time, not the signs of the 
zodiac (rasi). However, as we have seen, Abhinava refers to the twelve signs of the 
zodiac as equivalent correlates to the Twelve Kalis (above 4/146cd). The Mahabharata 
does not mention any sign of the zodiac; it marks time through the year with dates based 
on the constellations (naksatra). Exactly when using the zodiac became standard is a 
matter of debate. 
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‘Those other than them’ (includes) the signs of the zodiac and stars 
etc. As is said (in the Svacchandatantra): 


*O lady of good vows, the constellations, signs of the zodiac, stars and 
their aspects arise in the breath by Day and Night." ^^ 

Here (in this case), the place where the constellations arise (extends for) 
one and a third finger's breadth (for each constellation).'*’ One should conceive 
the place where the others arise in accord with their serial order.'* 

Other things also arise during the eight praharas (i.e. twenty-four 
hours), not only the constellations. Thus, he says: 


Qmm Sapte Wr Tea: dS GU 
Id arenes PEETRTCHUETTTRTERT: | 
ERSTE avatar WaT | vo d 
reg: Usa ate ANART: | 

aaa À q sel STMT THAT: d t od 
REJM: HATTA: TIA | 


naga loke$amürtisà ganesà jalatattvatah | 69 |l 
pradhanantam nàyakàs ca vidyatattvadhinayakah | 
sakaladyas ca kanthyosthyaparyantà bhairavàs tathà \\ 70 || 
Saktayah paramesvaryo vamesà viranayakah | 

astàv astau ye ya ittham vyapyavyapakatajusah \\ 71 Il 
sthülasüksmáh kramat tesam udayah praharastake | 


In (the course of) the eight praharas, (the following) arise 
progressively in groups of eight, from gross to subtle, pervading one 


1% SvT 7/31. Cole (2009: 101): ‘There are twelve rasi (signs). The word rasi is 
interpreted as a heap, pile, group, compilation, or a measure of quantity. In Jyotisa a rasi 
represents a quantity of degrees. It takes 365 days for the Sun to go around the Earth and 
through the zodiac. This was converted to 360 for purposes of division. Thereby the Sun 
passes through approximately one degree every day. This too explains why a circle is 
measured in 360 degrees and not using a decimal system of 100 or 1,000 degrees. There 
are about 12.3 lunar months in every revolution of the Earth around the Sun. This 360- 
degree path is broken up to 12 months, each composed of 30 degrees (or 30 days).’ 

19 Here all the constellations arise once during the day and then again at night. Thus, 
calculating 36 finger-breadths divided by 27 (the number of the constellations) makes 
1.3333 recurring, which is the figure stated here, indicating the use of a 27 naksatra 
system like the navatara chakra. If we divide 36 by 28, we get 1.28571, which is not the 
figure stated here. Abhijit is not included amongst the constellations here, indicating it is 
not the 28 naksatra system like the sarvatobhadra chakra, confirming that 6/68cd does 
not refer to a naksatra. 

18 The microcosmic replication of the movement of the asterisms is basic. The 
constellations and other heavenly bodies are located in the breathing cycle in accord 
with their serial order, as if they were stationary. Thus, for example, Capricorn, which is 
the first sign in this calendar's year, invariably begins in the heart (see below, 6/114). 
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another. (They are) 1) the Nàgas,' 2) the Lords of the Directions,’ 3) the 
Lords of the Bodies (mürti),^' 4) Ganeéas, 5) the Lords of the Principles 
from Water to Matter (pradhana)," 6)the Lords of the Principle of 
Knowledge (vidyatattva), 7) (then the eight) Bhairavas from Sakala to 
Kanthyosthya,^ (followed by) 8) the Supreme Lord's energies, the 
VameSas, who are the leaders of the heroes (viranayika).'* (69cd-72ab) 


' Verses 6/69cd-70 are an abbreviated paraphrase of SvT 7/44-46. According to SvT 
10/114 quoted below ad 8/30cd-31ab, the Nagas reside in the netherworlds. 

1% The Lords of the Directions are Indra (E), Agni (SE), Yama (S), Nirrti (SW), Varuna 
(W), Vayu (NW), Kubera (N), [sana (NE), Brahma (zenith) and Visnu (or Ananta) 
(nadir). See also, below, 15/222cd-225ab and 30/42-43ab. 

161 The eight ‘bodies’ (mürti) of Siva are Earth, Water, Wind, Fire, Space, the Moon, the 
Sun and the Self (as the Sacrificer). They are sustained by eight Rudras, who are the 
Lords of the Bodies. These are, respectively: Bhava, Sarva, sana, Pasupati, Ugra, 
Rudra, Bhima and Mahadeva. See Gonda 1965, p. 246. This group of eight was known 
to Kalidasa, who mentions them in Sakuntala 1/1 and Malavikagnimitra 1/1. Kālidāsa 
lived before Tantras began to be redacted, thus this set is not originally Tantric. Indeed, 
all these appear as names of Rudra in the Vedic hymn popularly called Satarudriya (see 
bibliography). The names (listed below in 8/161) of a group of seven Sivas who govern 
as many worlds, from the earth onwards (apart from Paéupati who represents the 
Sacrificer), are the same. 

16 See below, Chapter Eight. 

"^ These are the VidyeSvaras, who reside in the principle of Pure Knowledge 
(Suddhavidya). The most important amongst them are Ananta, Süksma, Siva, Ekanetra, 
Ekarudra, Trimürti, Srikantha and Sikhandin. See below, 8/341-343, where they are 
listed. 

'*' The eight Bhairavas are Sakala, Niskala, Sünya, Kalàdhya Khamalankrta, Ksapana, 
Ksayantastha and Kanthyausthya (SvT 10/1194). Concerning the eight Bhairavas, see 
below, 29/160cd-161ab. 

'5 The eight groups of eight that Ksemarája finds in the corresponding passage of the 
SvT noted below do not fully coincide with those listed by Abhinava. The first three are 
the same. According to Ksemaraja (SvTu ad 7/74-76), the GaneSas are ‘those mentioned 
before beginning with Candanandi.' (te ca candanandyadibhih praguktair ganesaih). 
The only set mentioned before like this is at the beginning of the Tantra where they 
appear amongst the beings attending on Bhairava. However, they are not expressly said 
to be eight. The passage reads: 


kailasasikharasinam bhairavarn vigatamayam | 
candanandi-mahakala-ganesa-vrsa-bhrngibhih || 
kumdrendra-yamaditya-brahmavisnupurahsaraih | 
stiiyamanam mahesanam ganamatrnisevitam WM 


"Bhairava, who is free of disease (and imperfections), is seated on the peak of 
(mount) Kailasa. He is the Great Lord attended by the hosts (gana) and the Mothers, and 
is lauded by Candanandi and the rest, Mahakala, Ganesa, (his mount) the bull, Bhrügi 
(the Bee), as well as Kumara, Indra, Yama, and Aditya (the Sun), led by Brahma and 
Visnu.' SvT 1/1-2 


The following group of eight is a set beginning with Guhya. They correspond 
to the principles from Water to Fundamental Nature. This also coincides with 
Abhinava's presentation. In the SvT they are followed by the Yoga Rudras. They are 
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located in the intellect, and, according to Ksemaraja, include the eight Rudras in Nature 
(Prakrti) and Maya. These do not appear to be represented in Abhinava's presentation. 
The following two, the VidyeSvaras and the eight Bhairavas, are the same in both the 
SvT and Abhinava’s presentation. 

The entries in the SvT end with the eight Bhairavas. The Lords of the Heroes 
are not mentioned there. Perhaps this is an epithet of all of them, but then we would be 
one group short. Indeed, if we accept the reading in the printed edition, we would have 
two or even three groups not mentioned in the SvT saktayah páramesvaryo vamesa 
viranayakah | One possible translation is ‘the Supreme Lord's energies, and the 
‘VameSas, who are Lords of the Heroes’, or else even three: the energies, the VameSas 
and Viranayakas. It would be better to take the energies of the Supreme Lord to be a 
separate group. The readings of MS C are not infrequently better than those of the other 
MSs and, indeed, sometimes of the edition. Here MS C reads viranayikah for 
viranüyaküh. This reading would make virandyikah, epithets of the energies of the 
Supreme Lord, who could be Vamesas. But this assumes an emendation to the correct 
form — vamesyah. Thus, the sentence would read Saktayah páramesvaryo vamesyo 
viranayikah. 

This means, it seems, that Abhinava has eliminated the Yogastaka and inserted 
a final concluding group of eight encompassing energies. As each cycle of eight 
pervades the preceding, these eight energies pervade them all. As we can see from the 
Ksemarája's explanation of these verses, he saw the groups of eight as covering the 
reality principles up to Sadagiva and beyond, into the deities of ultimate reality 
(paramarthikadeva). All of these he views from the higher nondual perspective as the 
unfolding expansion (sphara) of Supreme Bhairava. Abhinava, it seems, prefers to 
present the cycles as pervaded by the Supreme Lord's energies, even if it means making 
some adjustments to his source. 

Let us now examine that, namely, SvT 7/74-76, which reads: 


ye grahás te ca vai *nàgà *lokapalastakar ca te | 
*mürtayas caiva te castav astau te ca *ganesvaràh || 
*te ca paficàstakü rudras tathà *yogastakah pare | 
*anantadisikha ntās te ca vidyesvarastakah || 
*sakaladyani tattvani sthitani paratas tv iha | 
pürvoktà bhairavàs cástau sarve te ca vyavasthitah l 


‘The grahas (correspond) to 1) the Nagas, 2) the group of eight guardians of 
the quarters, 3) the eight mürtis, and 4) the eight Ganesvaras, those that are 5) the 
Rudras of the fifth groups of eight, so too, next, 6) the Group of Eight Yogas and (those) 
after (associated with them), 7) the group of eight VidyeSvaras beginning with Ananta 
and ending with Sikhandin, as well as 8) the principles beginning with Sakala, are 
located here. After that come the eight Bhairavas mentioned previously. All these are 
present.’ (SvT 7/44-46) 


graha adityadayah sauranta yathakramam anantavasukitaksakakarkota- 
padmamahapadmasamkhapalanagah, rāhus tu kulikah =| tad uktam ---- 
(Ksemaraja quotes the passage quoted by Jayaratha) [. . .] yas ca sritotule ---- 

sodasa madhyàt tu caturo ‘ntac ca bhargavat | 

casakau dvau budhasyádau somasyastau tu madhyatah M 

saurasyāntāc catuh sastir (> sasti) madhyatas casaka guroh | 

dvatrimsatam kujasyantad bhunkte satparivartatah || 
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Ksemaraja comments: "The grahas beginning with the Sun and ending with 
Saturn correspond respectively to the Nagas Ananta, Vasuki, Taksaka, Karkota, Padma. 
Mahapadma and Sarnkhapala; Rahu is Kulika. (Then Ksemaraja quotes the passage 
quoted by Jayaratha.) 


As that is (said to be) according to the venerable Totula: 


"Out of the sixteen (casakas), four are those of the 1) Sun, and from the Sun at 
the end, two casakas. At the beginning of 2) Mercury from the middle, eight belong to 
the 3) Moon, and from the end of 4) Saturn, four. The sixth casaka from the middle 
belongs to 5) Jupiter, from the end of 6) Mars it takes up the thirty-second by the 
rotation (parivarta) (= change from one to the other) of the six." 


iti cagakasamkhyayà kulikakala uktah, so 'trátyantasüksme pranacare durlaksya evety 
avicarya eva | evarn dinárdhapraharàn adhitisthatam grahanam nàgair adhisthitatvam, 
nàgàanám tüktakramasthitibhir lokapàlair indradibhih | 


Kulika's time is stated in terms of the number of casakas. In the extremely 
subtle movement of the breath, it is hard to perceive, and so does not need to be taken 
into consideration. In this way, the half praharas of the day which are the foundation of 
the grahas are presided over by the Nagas, and the Nagas by the Guardians of the 
Quarters, beginning with Indra, arranged in the mentioned sequence. 


indrádyà mürtibhir iti ksityadimartyadhisthatrsarvarudrabhavadibhir mürtisvaraih, te 
ca candanandyadibhih praguktair ganesaih, te.api guhyatiguhyapavitrasthanvadyaih 
pañcabhir astakaih kramat kramam adhisthitah | 


2) Indra and the rest (are presided over) by 3) the Bodies. These are the Lords 
of the Bodies, namely, Sarva, Rudra and Bhava etc., who preside over the Bodies of 
Earth and the rest. 4) These (are presided over) by the Ganegas mentioned before, 
beginning with Candanandi* and these too by 5) Guhya, Atiguhya, Pavitra, Sthànu and 
the rest**, They are presided over (and sustained by these) five groups of eight 
successively. 


** abüdini gunatattvena saha pradhanantani caturvirisatis tattvāni yasyam, tatha 
guhyátiguhyapavitrasthànusthüladevayoniyogákhyàáni SvTu ad 4/156cd-158ab 


"The twenty-four principles beginning with Water and ending with 
Fundamental Nature (pradhána) along with the principle of the Qualities are called 
Guhya, Atiguhya, Pavitra, Sthanu, Sthüla, Deva, Yoni and Yoga." 


*** The Group of Eight Yoga Rudras are located in the intellect. They are *1) Akrta 
(Unfashioned), 2) Krta (Fashioned), 3) Vaibhava (Magnificence), 4) Brahma, 5) 
Vaisnava, 6) Kaumara, 7) Auma, and 8) Srikantha.’ SvT 10/982cd-983ab, also listed in 
MV 5/24bcd-25a. 

Those beyond residing in Nature and Maya are pervaded by them, and so, it 
seems, are included within them. 


te ‘py akrtüdinà yogastakena vyaptah | yogastakad api pare ye prakrti-sthah 
krodhàdyà, mayastha mandaliprabhrtayas tair vyaptah, te "pi vidyatattvagatair 
anantadibhih, vi rà api sakaladyair iti sadasivapari-varabhütaih sakalo niskalah 
Siinyah kaladhya..... | (10/1194a) 
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***** ‘These too are pervaded by the group of eight Yogas beginning with Akrta. **** 
So too those (Rudras) who are after the group of eight Yogas, that is, Krodha etc. who 
reside in Nature, and those residing in Maya, that is, Mandalin etc., are pervaded by 
them. *** These too (are pervaded) by Ananta etc., who are in Vidyatattva, and the 
Vidye$varas also by Sakala and the rest, who are the entourage of Sadāśiva. These are 
those eight that will be mentioned later, namely Sakala, Niskala, Sünya and Kaladhya, 
etc. (10/1194a) 


***** These are the eight Bhairavas called Sakala, Niskala, Sinya, Kaladhya, 
Khamalankrta, Ksapana, Ksayantastha and Kanthyausthya. (SvT 10/1194). 


yad vā sakalah sadásiva adyo — yesam — itrdhvavartibindvisabrahmavyapi- 
vyomanantanathandsritanam, tais tattvair ity abhedabhimisparsat pāramārthikair 
devaih | te ‘py aunmanasapadavyaptyavasthitasrisvacchandanathaparivaratvat 
tadadhisthitaih kapalisadibhir bhairavairadhisthitah | tad aha ---- 


‘Or else (one can understand that) by making contact with the plane of 
nonduality, Sakala is Sadasiva, who is the first, (attended) by the principles (tattva) of 
the upper Bindu, Iga, Brahma, Vyapin, Vyoma, Ananta, Anatha and Anasrita, who are 
the gods of ultimate reality. They are the retinue of the venerable Lord Svacchanda, who 
abides as the pervasion of the plane of the Transmental, and so they too are presided 
over by Kapalisa and the rest of the Bhairavas, who are presided over by Him. He says 
that: 


sarva evaite tesu praniyahoratrardhapraharesu vyavasthitah | atra cadyardha- 
praharakramenaiva | indrüdinàn dine rütrau ca — dvitutika udayah na tu 
satparivrttyádyavasthitagrahasthityà, — grahànam ^ saptànàm ^ agtakaih saha 
sangatyayogàt | 


All of them are arranged within those half praharas of the Day and Night of 
the breath. Here (in this case), the Guardians of the quarters etc. arise, Day and Night, 
for two tutis in accord with the initial (basic) sequence of half praharas. (They are most) 
certainly not (arranged) according to the (resulting) location of the grahas, (when they 
are) ordered by (changing places successively) by the rotation (parivarta) (from one to 
the other) of (grahas) from the sixth onwards. This is because coordination of the seven 
(grahas) with the groups of eight (would) not be possible (ayogāt) (in that way). 


vyavasthiti$ caisàm abhedavyaptih, ata evatra samanadhikaranyenoktih krtà | evarn ca 
parabhairavaspháramayatvam eva prane paryavasitam | ato yad | asmábhih 
pranabhimikayam ahoratrakramena vyaptipradarsanam piirvarn krtam, tad utsütram 
na mantavyam | ittha ca sarvam ida paramesvaradvayam evety atra jfiünád eva 
Jjñāninām jivanmuktih karatalagateva, sadhakanam tu tattadbhuvanesvaradivyaptatat- 
padanusarenapi mahavyaptyanusandhana-vighnenaiva tattatsiddhyudayo bhavati, iti 
pratipaditam bhavati V 46 || 


Again, their condition (vyavasthiti) is that (they) pervade nonduality. Thus it 
has been said here that they are (all) on an equal level (samanadhikara). And in this 
way, (all this) ultimately amounts to being the expansion of Supreme Bhairava within 
the vital breath. Thus, the explanation given of the pervasion on the plane of the vital 
breath as the sequence of Day and Night should not be thought to be irrelevant (utsütra). 
In this way, it is just the Supreme Lord’s nondual (reality). Liberation in this life is in 
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‘The Nagas’ are those beginning with Ananta. As is said: 


‘1) The Sun is said to be (the Naga called) Ananta and 2) the Moon, 
Vasuki. 3) Taksaka is said to be Mars. 4) Karkota is Mercury. 5) Saroja (i.e. 
Padma) is said to be Jupiter. 6) Mahabja (i.e. Mahapadma) is said to be Venus. 
7) One should know Sankha (i.e. Sankhapiila) to be Saturn. The seven Nagas are 
the planets, in due order. 8) The eighth is Kulika, who is the malevolent planet 
Rahu.’' 


They arise, like the planets, with six rotating (and changing place with 
the following one) successively (satparivrttyadikramena). However, Kulika (the 


the palm of the hand of those who know it. As for those who are adepts (sadhaka): by 
following (step by step) each plane that is pervaded by the corresponding Lord of the 
World etc., each (corresponding) accomplishment (siddhi) arises without impeding the 
contemplation of the Great Pervasion. This is what has been stated.” 


tad uktam evartham anubadhnai 
grahàdin samadhisthaya sarvesiidayakarakah | 


sarve evaite lokapaladya bhairavantah, sarvesu dinaratripraharesu udayam kurvanti | 
katham ? grahadiniti tattadardhapraharesu paryayena praptavaran siiryadigrahan, 
üdisabdad anantadinégams ca samyag svabhedenadhisthaya | 


‘Summing up the stated matter (the Tantra says): 


‘Having taken the grahas etc. as their basis, they bring about the arising within 
all (of them).’ (7/77ab) 


All these, beginning with the Guardians of the Direction up to the Bhairavas, 
arise (equally) in all the praharas of the day and night. How? *having taken the grahas 
etc as their basis', that is, the grahas beginning with the Sun that have attained (their 
corresponding) weekday, one after another, within each particular half prahara and, (as 
indicated) by the word ‘etc.’, so too the Nagas etc., according to their own appropriate 
category (bheda)." 


To sum up — the Groups of Eight mentioned here are: 1) the eight Nagas, 2) the 
eight guardians of the quarters, 3) the Lords of the Eight bodies of Siva (Mürtisvaras) 
beginning with Earth, 4) the eight GaneSvaras, that is, Candanandyadi, 5) the group of 
eight Rudras beginning with Guhya, 6) the group of eight Yogas, which comprises the 
Rudras within Prakrti, that is, Krodha and the rest, and those within Maya, that is, 
Mandalin and the rest, 7) (the eight who are in Vidyatattva, that is, Ananta and the rest, 
as well as 8) the VidyeSvaras beginning with Sakala (these are the eight Bhairavas). 

' These verses are also quoted by Ksemaraja in his commentary on SvT 7/44-46, 
which is Abhinava's source for 6/69cd-70. 

The scheme here is with reference to a configuration of eight grahas that 
includes Rahu. This differs from the scheme mentioned above in verse 66, which also 
includes Ketu. The same correlations are taught in the Vaisnava astrological tradition of 
Freedom Cole's teacher, who learnt it from his grandfather. 
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eight Naga), like Sankha (the seventh Naga), arises along with Saturn.'” As is 
said: 


*O beloved, Kulika enjoys Saturn’s time. He too (like Saturn) is said to 
be evil, and makes all works fail.’ 


Again, the Lords of the Directions and the rest arise in due order, 
beginning with the first half prahara; otherwise, the seven planets could not 
correspond to the groups of eight. All these groups of eight will be described (in 
Chapter Eight as part of) the Path of the Worlds, and so one should find out 
about them from there.'** What is the use of increasing further the length of the 
book by describing them (here)? 

The reason why they are gross and subtle'* is because they pervade one 
another. The sense is that the gross is pervaded by the subtle. Just as the Nagas 
pervade the planets, the Lords of the Directions (pervade the Nagas), and so on 
with what follows (with respect to that which precedes), and so he says 
‘progressively’. That is said (in the Svacchandatantra, where we read): 


‘The planets are the Nagas, and they are the group of eight Lords of the 
Directions, and so is it with the eight (Lords of) the Bodies and the eight Lords 
of Hosts.” ° 


Similarly, one should understand that what was said (previously) is 
recollected in this (way in these verses, namely, that) 


‘that form (of consciousness called Time) is that by virtue of which this 
differentiation of all things manifests on the path of the vital breath." 


Well then, in those cases where the various fruits (attained) in the eight 
praharas are described, why are those of Day and Night not (described) there 
(also)? With this question in mind, he says: 


fet mutt dren wat easy 62 odi 


dine krüràni saumyàni ratrau karmany asamsayam M 72 I 


‘67 Thus, the six grahas are 1) the Moon (Vasuki) (Monday), 2) Mars (Taksaka) 
(Tuesday), 3) Mercury (Karkota) (Wednesday), 4) Jupiter (Padma) (Thursday), 5) 
Venus (Mahapadma) (Friday), and 6) Saturn (Sankhapala and Kulika) (Saturday). From 
what Jayaratha says, it seems that in the previous setup we have just examined, the Sun 
and Moon are fixed, whereas in this one, only the Sun. The other planets change places 
successively. For example, the Moon moves to Mars’s place and so on, for the first 
round. The Moon and the rest then move forward another place for the second round 
and so on, until after the sixth round they are back to the initial position. 

16 See Chapter Eight. 

!9 Read sthilasüksmatvahetuh for sthilasüksmatvam hetuh. 

1 SvT 7/44. 

'" Above, 6/45cd. 
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The rites performed during the day are terrible (krüra), and those 
during the night are, without a doubt, peaceful (saumya).'” (72cd) 


Surely, according to the view that ‘the attainment impelled by the 
Mantras of the goal to be attained (is various) in accord with the differences (of 
the adept's) latent tendencies (due to his past Karma) (vasana)’,'” the fruits 
differ according to the (adept's) differing intentions (anusardhana). How is it 
that this rule is fixed in this way? With this question in mind, he says: 


aa here arre fetta d 


krüratà saumyatà vabhisandher api nirüpità | 


(These two aspects), fierce and peaceful, are also said to be related 
to the intention (of the one who performs the rites rather than the rites 
themselves, and so one does not need to take into account the 
aforementioned periods of time). (73ab) 


Thus, it is possible that (this rule) may sometimes be reversed." 

Well then, the fruit of the two conjunctions (at midday and midnight) 
has been declared; why not that of the conjunctions in the evening and the 
morning? With this question in mind, he says: 


RaRa afm: ur eurem: | 93 1 
a ane: Tae arrives | 


dinaratriksaye muktih sā vyaptidhyanayogatah V 73 || 
te coktah paramesena srimadvirávalikule | 


172 Cf. below 76ab. Freedom Cole has informed me that the 16" century Gurubhaktigita 
of the Vaisnava Acyutünanda teaches that from the point of view of practice, krüra 
‘terrible’ denotes the external world and its fruit, which are like the Sun. The word 
saumya ‘peaceful’ means internal (spiritual) like the Moon (soma ‘the moon’ > saumya 
‘pertaining to the moon’). 

1° This line is SvT 4/81cd. Read with the SvT sadhya- ‘the goal to be attained’ for 
sümdhya- ‘of the conjunction’. Ksemaraja glosses sádlrya as árüdhya ‘the object of 
worship’. The Mantra is the body of the deity, which is ‘the goal to be attained’ or the 
deity to be propitiated and so is ‘the object of worship’. The devotee chooses to worship 
a particular deity accord on his latent tendencies, which are the traces left behind of his 
past actions. It is due to them that some people may, for example, invoke fierce deities 
with the intention of harming their enemy or protecting themselves from them. Or, 
indeed, they may choose a mild, gentle deity and worship it to attain spiritual benefits 
and ultimately liberation. 

17 Jayaratha understands Abhinava to mean that although ‘terrible’ rites (of black magic 
and the like) are to be performed during the night, they may also be performed during 
the day. The main factor is the adept’s intention. 
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Liberation (is attained) by pervasion, meditation and yoga when 
Night and Day end (at sunset and dawn). The Lord has taught them in the 
venerable Viravaltkula. (73cd-74ab) 


*When Night and Day end' are the conjunctions in the evening and the 
morning. He quotes from there: 


Raa crier wirt fear d ov og 
aad afe ade crear ears hm | 
SERA: Wa HAT AT TAT Oh od 


sitasitau dirghahrasvau dharmadharmau dinaksape M 74 \\ 
ksiyete yadi taddiksa vyaptyà dhyànena yogatah | 
ahoratrah pranacare kathito masa ucyate | 75 || 


If (the pair" of) bright and dark (lunar fortnights) (sitasitau), long 
and short, righteousness (dharma) and unrighteousness (adharma), day and 
night, were to cease,'” that initiation (takes place by the experience of) 
pervasion, meditation and yoga. 


175 The conjunction of the pairs of opposites (yugmaka), for example, terrible-tranquil, 
bright-dark, long-short etc., represented by the two breaths, corresponds to the condition 
in between them in which neither of them arise. When that happens, the yogi is initiated 
by the pervasive state of consciousness, which is the attainment of true meditation and 
yoga. 

1% 6/74cd-75ab is a paraphrase of the verses in the Virdvalikula quoted by Jayaratha in 
the commentary. Sivopadhyaya quotes Abhinava’s version of this citation in his 
commentary on VBH 155-156 (153-155ab) (p. 138). He goes on quote from it and so it 
must have still been available in Kashmir in his day. Note, by the way, that according to 
this citation, the sound of inhalation is SA (> SO) and that of exhalation HA (> HAM), 
which is a major point Sivopadhyaya focuses on in his commentary (see above, note 
3,166). Thus he writes: 


‘(According to) Jayaratha, the repetition of Mantra which is innate 
(spontaneous) and natural is brought about by SA and HA, that is, by the two letters SA 
and HA. 


‘(The letters) SA and HA are the knowledge of Night and Day (respectively), 
that move down and up (respectively). They are said to dislike one another like a mad 
elephant and a ram. What can block them except the vitality (virya) which is the great 
Unstruck Sound (asvara)? 


Here (in this passage), ‘they are the knowledge of Night and Day’ (ksapadina — 
ümünau) means that by means of Night and Day there is (complete) all round (a) 
knowledge (manana) (of all things at all times) within the two. (These are) exhalation 
and inhalation, denoted in the scriptures as Day and Night, respectively. With this same 
intended (sense it is said in the) Viravalikula: 
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“If (the pair of) bright and dark (lunar fortnights) (sitasitau), long and short, 
righteousness (dharma) and unrighteousness (adharma), day and night, were to cease, 
that initiation (takes place by the experience of) pervasion, meditation and yoga.’ (also 
quoted in TA 6/74cd-75ab) 


Bright is Day, dark is Night. The Day is long by the unfolding of the Light (of 
consciousness) and, by its contraction, the Night is short. Dharma (the order of things) 
belongs to the Day due to the multitude of entitlements (adhikara) (to carry out) the 
prescriptions taught in the Vedas. The Night, on the contrary, is Adharma, for there is 
no (authority and) responsibility (to do) that. Only the Sun possesses as its body the 
three (Vedas), not the Moon. 

Exhalation and inhalation become tranquil by the retention of the breath. Yogis 
aspire (to this tranquillity, not the pairs of opposites). Thus, it is said here that *were 
these two to cease'. Otherwise (if they do not), life is stolen away uselessly, and they 
engender the cause of the incessant flow of birth and death. 

In the Vedas and smrtis, Day and Night are said to be (like two) dogs, because 
they are the messengers of death, steal away (a person's) life, and because they do 
violence to people. And the same is (said in a) Brahmana: 


"Indeed, these two are the dogs of Yama (the god of death). Yama's two dogs 
are Day and Night. These two steal away people by the current which is the two, who 
are created by the inward entry (and exit) of the vital breath." 


And so too, the Yamasiikta (Hymn to Death): 


"These, your two dogs, are Yama's protectors (of Day and Night). They have 
four eyes; they protect the wayfarer and watch over men. O king! Due to them (men) 
lament. They take possession of the embodied and (their) health and all that is good. 
They make a wave that is a fetter that encircles (men). They are the messengers of death 
who run after people. O save us, we who contemplate the Sun that bestows what is good 
here below, and inebriates." 


(These two dogs of death) have four (catura) eyes, corresponding to their 
skilful (catura) transformations: after day (follows) night and after that (follows) day. In 
this way they alternate without a break. This is the meaning. They have four eyes like 
(the pits of) a dung well (Sakandhu). (The word catura means ‘four and also) ‘skilful’; 
(such is) the rotation of their cycles (cakra). Analysing (this word, we observe that) 
there are two (parts). The word ‘eye’ denotes the cycles (cakra) (of the breath), By (this) 
‘cycle’ one perceives the transformation (of the breath from inhalation to exhalation and 
back). (Thus, with regards to) the pair of cycles, skilful (in this transformation, it is 
said): 


‘These two dogs, (one of) many colours, (the other) black, are born in the 
family of Vaivasvata (the Sun). I will offer these two the ball of rice (pinda) (which is 
normally offered to the ancestors). May they do me no harm.’ 


(One) dog is dark brown and is the Night. The dog of many colours is the Day. 
This is because the Day has many colours, for in the morning the light (in the sky) is 
red, at midday it is white, and at sunset, dark blue. Here (in this context), Vaivasvata 
(the Sun) is death. (The two dogs) are the messengers of death because they are born 
from that house. They are its protectors and steal away peoples’ life. For that reason, I 
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offer a ball (of rice), that is, a mouthful. It is the body made of the five gross elements, 
and (by offering it) I renounce (my sense) of possessing (mamatd) (a body). 

(Why is the cycle of Day and Night compared to a pair of dogs?) It is known 
that in everyday life a dog is given balls of rice and other (food to eat). Due to the 
alternation of night and day, to which the body made of the gross elements (is subject), 
when it becomes old, it perishes. Thus it is said (in the course of the funerary rites) that 
“T give this ball of rice” (that is, this body, to the dogs of death that they may be 
favourable to me). 

On the contrary, my conscious nature (cidrüpa) is imperishable, for when (I 
have thus) integrated the cessation of the dynamism of exhalation and inhalation, those 
two dogs that are the alternating polarities of this dynamism may do (me) no harm. The 
harm they do does not happen (to me). The optative (of the verbs in this verse is used in) 
the sense of possibility (to indicate that death cannot afflict one who has halted the flux 
of the breath). It is (thus) essential that one should protect oneself directly by preventing 
the bites of (this) dog. Thus, if ‘these two were to cease’ (by the practice of) Yoga and 
meditation, then initiation takes place, that is, the essence of (liberating) knowledge (is 
attained) and the destruction of the latent traces of (the fetters that bind) the fettered 
soul. Such (is the sense of the root) dik (from which the word diksá — ‘initiation’ is 
derived). 

Again, some teach that the Unstruck Sound (asvara) (mentioned in the verse 
cited above by Jayaratha) is the plane which is that of the undivided Speech of Vision 
(pasyanti). As the venerable Vamananatha declares: 

‘Having (first) contemplated Unstruck Sound, devoid of the vital breath 
(between inhalation and exhalation), by means of the undivided Speech of Vision (that 
is attained) by the Yoga of contact with pure consciousness (cinmatraspar$a), he 
dissolves away into the supreme plane (of existence)." 


Concerning its root (he says): 

"Then arises Unstruck Sound (asvara*), which is the one universal light 
(samdloka) that gives birth to the seed of the energies (kala) of Fire, Moon and Sun, 
present in the subject, object and means of knowledge (respectively)." 


[*The term asvara means both the *vowel A' and *without vowels'. The later 
meaning is synonymous with the term anacka, in which ‘ac’ stands for the vowels and 
the privative prefix an means ‘without’. It is not possible to articulate a phoneme 
without a vowel, and so it denotes the Unstruck Sound of consciousness, which is the 
universal Light of consciousness. When this arises, it generates within itself the triad of 
Sun, Moon and Fire that, according to the higher exegesis of Anuttara Trika, represent 
the spheres of the means, the object and perceiver (see TA 3/122ab-124ab (121-123).) 


The Kramastotra confirms that the ‘object’ (means) the object of knowledge. 
As the material cause (of all things), one should take (as one’s) support the Supreme 
Goddess herself who destroys space, time and form (that characterize objectivity). This 
same Goddess, her nature free of obscuring coverings, is said to be (the Buddhist 
goddess) Prajiiaparamità. That is said (by the Buddhists): 

‘Free of thought constructs, unmanifest, devoid of disease and ‘own nature’, 
she is supreme (para). Subtle and without Sound (nàáda) and the Point (bindu), She is 
otherwise (called) Prajfiaparamità, the supreme (goddess) (para) who is the dawning of 
all the Buddhas.’ 


This itself is the (transcendental) realm of the Void taught by Supreme Siva 
everywhere (here) in the Tantra of Consciousness (vijndnatantra). It is taught in other 
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Day and Night in the movement of the breath has (thus) been 
taught. The month will be explained (next). (74cd-75) 


‘If (the pair of) bright and dark (lunar fortnights)’, which are the 
exhaled and inhaled breath that exclude one another, and the polarities, 
auspicious and inauspicious, termed ‘long and short’ ‘were to cease’ by 
(ceasing to) forge (ghattana) thought constructs, that are essentially exclusion 
(apoha)'” (of one another and consciousness), and manifesting as supreme 
consciousness free of thought constructs. Thus ‘that’ (removal of thought 
constructs and the consequent manifestation of all-embracing consciousness) by 
its pervasive (presence), meditation and yoga, is ‘initiation’. The meaning is 
that (one attains) unfettered freedom by means of initiation, which is the activity 
of the Yoga of Knowledge (jüanayoga)."' This is the primary form of 
pervasion, meditation and yoga, namely, the cessation of the polarities of bright 
and dark (fortnights) etc. That is said there (in the Virdvalikula): 


"The bright and dark (sitásitau) lunar fortnights, said to be long and 
short, the bonds made of righteousness and unrighteousness, are very terrific 
(ghora) and frightening. Where the two are severed, Maya, which conjoins (to 
the round of transmigration), ceases. One should know that (the reality that 
remains) when (Maya) ceases is the Supreme Void. This is said to be initiation. 
Initiation cannot take place otherwise, if impurity does not fall away. Liberation 
is not (possible) by (just studying) the scriptures, performing rituals (oneself or) 
causing (others) to perform (them). This is the initiation of those who know the 
Brahman. I will explain it (as it truly is), not otherwise.’ 


(Buddhist) schools of philosophy that the liberated state is the Void. (However,) we 
have ascertained that the direct experience (of that Emptiness Buddhists preach brought 
about) by the power of contemplation is, according to the Saiva scriptures, just a 
wandering about (from birth to birth) in the womb of Maya. Let this suffice. 

In this realm of supreme (transcendence) and its (immanent) counterpart 
(paraparabhimi), the bliss which is the pulsing union of the phonemes SA and HA is 
‘Great Bliss’. He who ‘following along and abiding’ in the sacrifice made of that (bliss), 
its nature the reflective awareness of “I am He” (SO ‘HAM), is one with that Speech of 
Vision, and being so, is Para by nature. This is the meaning. 

(The Lord then) declares the number of mantras (in the form of) HAMSA (“I 
am He") that arise in one Day and Night by saying ‘twenty-one thousand six hundred . . 
-' (Finally, this recitation) ‘is very hard to attain’ because the reflective awareness of the 
repetition of the mantra of (the supreme power of consciousness) that cannot be recited 
(ajapa) is (only) attained when the breath ceases, by virtue of the excellence (of the 
quantity) of merit earned in (the course of) very many lifetimes. Such is the auspicious 
(end of this explanation) (iti Sivam).’ 

'” The function of thought or discursive conceptualization is the identification of the 
specific nature of entities. This is done by a process of exclusion. The notion that 
something is ‘this’ is formed by excluding (apoha) all else that it is not. Thus, thought is 
based on and consists of ‘exclusion’. Consciousness, which is free of thought constructs, 
excludes nothing and so is all-inclusive or ‘full’ (pürna). 

17 One could also translate jfidnayogakriya as an adjective of ‘an initiation’ that consists 
of knowledge, Yoga and action. 
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Again, beginning with: ‘I will explain the bright and dark (fortnights) by 
means of names, synonyms and words.’ And then: ‘the Day, bright (fortnight) 
and the exhaled breath . . .' ‘righteousness and the Night . . .’!” 

Having concluded in this way (his exposition of the projection of) Day 
and Night (into the breath), he introduces that of the month, saying ‘such is the 
day and night' etc. 

He explains that: 


A Lunar Month 


fi qui fre ga: wet aig qa d 


dinarı krsno nisà Suklah paksau karmasu pürvavat | 


The Day is equivalent to the dark lunar fortnight and night to the 
bright fortnight." The two fortnights (dark and bright) correspond, as 
before, to the (black and white) rites (respectively). (76ab) 


‘As before',' that is, like Night and Day. Thus, the terrible rites (of 
black magic to control and harm others) are performed in the dark lunar 
fortnight, and elsewhere (in the bright fortnight), the peaceful ones (to pacify 
evil spirits and benefit the world). That is said (in the Svacchandatantra): 


‘Performing black magical rites (krürakarman) just there, he attains 
success (siddhi). O lady of fair vows, auspicious rites (performed during the) 
dark (fortnight) are not successful." 


Again: 


7? Tt is clear from these three short references drawn from the Virdvali that it itself 
explained the symbolic meaning of these statements. 

One wonders about the identity of the source of the citations Jayaratha 
regularly makes from here onwards to corroborate the Svacchandatantra. Could it be 
that he is continuing to quote from the Viravali, as he does here ad 6/74-75ab? The 
citations are in TAv ad 6/76ab (2 citations), 84cd-85ab, 86, 99, 103cd, 108, 109, 112- 
113, 114, 117-118, 122cd-123ab, 128, 149, 169, 172 (line and verse), 176cd-177ab 
(line), 185cd-186ab, 197cd-198ab, 198cd-199ab, and 199cd-200ab (one line). 

18 See below, 6/110-111. The lunar month is divided into two parts (paksa that literally 
means ‘wings’) or ‘fortnights’. One is the ‘dark fortnight’ (krsmapaksa) during which 
the Moon wanes. The other is the ‘bright fortnight’ (Suklapaksa) in which it waxes. The 
former corresponds to exhalation (prana). This begins with Full Moon in the Heart and 
Ends with No Moon in the End of the Twelve. This corresponds to the Day and the Sun. 
Conversely, inhalation corresponds to the bright fortnight. It begins with No Moon in 
the End of the Twelve and ends with Full Moon in the Heart. It corresponds to the Night 
and the Moon. 

181 Cf. above 72cd. As above, cruel magical rites are successful when performed during 
the Day / dark fortnight of exhalation and the peaceful, benevolent ones during the 
Night / bright fortnight of inhalation. 

'© SvT 7/67. 
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*O lady of good vows, there is no doubt that auspicious rites that bestow 
prosperity, undertaken at that time by one who is devoted to meditation and 
Mantra, are successful.’'** 


He (now) explains the division of the lunar days there (in the same flow 
of the breath): 


a: weary À AÀ qoos dg 
Tare faemüsdsd fer: vaste: | 


yah sodasoktàs tithayas tasu ye piirvapascime | 76 || 
tayos tu visramo 'rdhe ‘rdhe tithyah pañcadaśetarāh | 


(The movement of the breath) rests for half a lunar day (tithi)'** in 
the beginning and the end (of the breath) within the aforementioned sixteen 
lunar days (tithi) in those two (places where the two breaths meet, that is, in 
the Heart and the End of the Twelve, and so) there are (two) half lunar 
days, and the others are fifteen. (76cd-77ab) 


"The aforementioned' (lunar days) in the flow of the exhaled or the 
inhaled breath. "The two (places)' of the rufis, in the beginning and the end (of 


13 Maybe all the other verses that alternate or replace those from the Svacchandatantra 
in the commentary quoted as we go along are from the Viravalt, as is most probably the 
case here. 

' Although Abhinava refers to rithis, i.e. lunar days, Jayaratha, following the lead of 
the Svacchandatantra, prefers to talk about ruris and finger spaces. The reason for this is 
surely to avoid the problem that in the external world the length of lunar days is not 
uniform. Depending on the time of the month, an external lunar day can vary, in terms 
of inner finger space, from approximately 2.2 to 2.5 fingers. Accordingly, the Tantra 
defines a lunar day as a space of 2.25 fingers in one sufi of time. One can think of this as 
à fixed standard measure that does not vary. This is how it appears at first sight. But in 
actual fact, the time it takes to breathe varies also. The distance it travels is fixed, but the 
time may vary. 

If we take a sufi to mean, in general terms, the minimum fraction of time, 
whatever that time may be, a tuti of a breath is a sixteenth of 2 seconds. In proportion, 
(12 hours divided by 16) a tuti of a day is 45 minutes, and so on. Fifteen of these are 
reckoned to be tithis, that is, lunar days. While these may vary in length, astrology does 
not posit a sixteenth rithi. The extra unit accounts for the period of time the breath does 
not move. This marks the conjunction of the two phases of the breath, and so too of the 
two phases of outer time with which it is homologized, that is, Day and Night, bright 
and dark fortnights, two halves of the year, and so on. But although the breath is 
stationary, these half units at the beginning and end of each phase are treated as spatial 
just as they are temporal. 

A conjunction (sandhyà) is considered to start at half the time that remains of a 
lunar day, or when it begins overlapping with the subsequent and previous one. This is 
the standard time recommended to fast before and after an eclipse. A half lunar day rithi 
is called a karana in the parücanga (see SOLI, p.394, also ibid page 384 where 
horacakra is described). 
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the breath). (The breath) ‘rests’ (in the manner which) will be explained, as the 
conjunction of the two lunar fortnights. ‘There are (two) half’ (lunar days) 
within the exhaled breath and the inhaled breath (respectively). As the two 
unite, that is the place where there is one tuti rest, not a half. ‘The others’ are 
those that are other than the aforementioned sixteenth turi which, in two halves, 
is in the Heart and the End of the Twelve, that are its place of rest. This is the 
meaning. As is said: 


‘The half tuti below and the half above is said to be ‘repose’ (visrama). 
The (remaining) fifteen, that are said to be in between, are the lunar days.’ '? 


He (now) describes the division (vibhága) of (the polarities of) Day and 
Night here also: 


The Procession of Night and Day 


"We wage AA seat fepe p we i 
Seprgfasmrasmarda fe few | 


sapade dvyangule tithyà ahoratro vibhajyate V 77 V 
prakaSavisramavasat tàv eva hi dinaksape | 


A Day and Night is divided by a lunar day, which extends for two 
and a quarter fingers’ space. (Thus) there are two — Day and Night - 
because (consciousness and the vital breath has two aspects. One is) Light 
(prakasa) (corresponding to the Day), and (the other is) Rest (vigrama) 
(corresponding to the Night).'** (77cd-78ab) 


'SS SvT 7/62. 
“6 A lunar day — rithi — is on average 23hrs 37 min, varying approximately one hour 
each way. 

Here Abhinava is talking about the rithi between day and night, (which are 
equivalent to the bright and dark fortnight), that divides them from one another. As the 
tithi is included in the sixteen (15 + 1), half of this tithi is part of the day and half of it is 
part of the night (i.e. part of the bright and dark fortnights). This is so even though the 
breath is not moving. The movement of the breath takes fifteen lunar days (tithi). It is 
motionless for one ‘hidden’ lunar day (rithi). One half of this lunar day is incorporated 
into the day that ends (which is equivalent to the dark fortnight), and the other half in 
the night that begins (which is equivalent to the bright fortnight). The same happens 
mutatis mutandis with the half tithi at the end of the night (of the dark fortnight) and the 
half rithi at the beginning of the day (of the bright fortnight). The process of perception 
is synchronized with the breath. As usual, the initial phase is the pure light of 
consciousness, free of mental representation (vikalpa). The latter develops gradually, 
step by step, from ‘unclear’ (asphuta) to completely clear (sphutatama), to culminate in 
the ‘conviction’ (niscaya) with which a cognitive act concludes. At this point, the two 
polarities conjoin, even as they are separated by the Light at the beginning of one and 
the Rest at the end of the other. Thus, the ascending breath (day) begins with Light and 
the descending breath (apána) ends with Rest. The ascending breath ends with Rest and 
the descending breath begins with Light. 
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(A Day and Night) ‘is divided’, that is, arranged in two divisions, as 
‘Light and Rest’. Here (in this case), in certain circumstances, Light is 
predominant, and in others, bliss, which is Rest. There, when the Light is 
predominant, it is Day, otherwise Night, and so he says: ‘there are two — Day 
and Night’. Thus, each rufi extends for one and an eighth finger (space). The 
first half is Day, which is Light, and the other is Night, which is Rest. That is 
said (in the Svacchandatantra): 

‘The half tuti, (which is the time it takes for) the first emergence (of the 
breath) from the lotus of the Heart, is the Day. When (the breath) moves during 
the second half tuti, it is Night.” 


187 As is the whole of manifestation, the rhythm of the breath is consonant with the 
rhythm of consciousness as it swings from manifestation — Light — to the Bliss which is 
repose of the Light in its own nature. The reflective awareness of individual 
consciousness, restricted by its identification with objectivity, necessarily participates 
nonetheless in the reflective awareness of consciousness that observes, induces, and is 
this activity at the Sambhava level. At the individual level of practice (ànavopáya), this 
participation becomes evident by mindful attention to the rhythm of the breathing. At 
the junctions, the Light aspect of the Day and the Rest aspect of Night form a unity. 
When Night begins, the first aspect is Light, followed by Rest. When Day begins, the 
first aspect is Rest, followed by Light. In the following verses, Abhinava works out the 
details of this consonance between the rhythm and phases of the breath and perception, 
that is, the most tangible and subtle expression of the universal (samanya) pulse 
(spanda) of consciousness, that embraces all levels of its manifestation, from the unity 
of the innermost cycle of self-reflective awareness (experienced in Sambhavopaya), to 
that of unity and diversity of the cycle of perception (experienced in Sakropáya), down 
to the diversity of the rhythm of the breathing (experienced in Anavopaya). 
188 SVT 7/63. Ksemarüja comments on this verse as follows: 
hrtpadmad ity upalaksanam | tenaikaikasyas tuteh sardhapadamgulaparimanam adyam 
ardham dinam  praküsarüpam, param tu vis tyatma ratrih | yata iyam bhagavatr 
sarmwitpraküsandamayi, tato yatra yüvan tāv anaya vedyavedakavisrantirüpau 
praküsünandàv ābhāsyete, tatra tüvadrüpe eva dinanige | tathà ca masakadau 
sadásivádau catyalpativitatakdlatvam tayor yuktam eva | evam ca pratitutyardhari 
vaksyamünakramena | tadamsamsesv api và tay  übhüsamünau  dinanisabhedari 
samucitam pramatüram prati bhasayata eva | kadacic ca prakasasyüdhikyam kadacic 
ca visrünteh, kadācit tayoh samyam iti krtvā dinanisayor vaisamyam ca bhavaty 
antarbahis ca \\ 63 Wl 

‘From the lotus of the Heart’ is (a statement) implying an analogous object 
where only one is specified (upalaksana). Thus, each tufi measures one and a quarter 
finger-breadth. The first half is Day, the nature of which is Light. The other is Night, the 
nature of which is repose. Thus, as this Goddess is the Light and Bliss of consciousness, 
wherever those two, Light and Bliss, which are the repose within the object of 
perception and the perceiver (respectively), are illumined by Her, Day and Night 
(manifest) there as such. In this way, it makes sense that the two have an extremely 
short (span of time) and a very extensive one, as for example, is (the lifetime of) of a 
gnat and Sadasiva (respectively). Moreover, or else in this way, each half turi, according 
to the process that will be taught (further ahead), is in the two, manifest in each of its 
parts, and they are manifest to the corresponding perceiver as the division into Day and 
Night. In some cases, there is an excess of the (phase of) Light and sometimes that of 
Repose. Sometimes the two are equal. Arranged in this way (iti krtva) there is a 
difference (in the length of) the Day and the Night, internally as well as externally.’ 
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Well then, agreed that the (one cycle of a) Day and Night has been 
explained to be divided in accord with their relative excellence into (first) Day 
and (then) Night. What could be wrong with that? However, the inner division 
into Day and Night, which is the exhaled and inhaled breath, described (in this 
way), is not in accord with the external sequence of the (cycle of a) day and 
night, and (moreover,) ignoring (their) division, it is said that there is a tuti (of 
time) between them. This seems to us to be an unprecedented (view).'® With 
this question in mind, he says: 


faceret carseat uec a 
at soc arate wur wma fen | 


samvit pratiksanam yasmat prakasanandayogint || 78 Il 
tau klrptau yavati tayà tàvaty eva dinaksape | 


Every moment, consciousness is associated with Light and Bliss, 
and so those two, Day and Night, are such, fashioned as they are by that 
(same consciousness). (78cd-79ab) 


19 The objection here is that the extra rufi divided into two, one for the Day and one for 
the Night, supposes that the Night and Day are as if separate, in such a way that an extra 
period of time can be added to one and the other separately. Moreover, why should the 
one fufi be divided into two? Abhinava responds to this question in the next verse, 
saying that Day corresponds to the Light aspect of consciousness, that is, its 
manifestation as all things. The Night corresponds to the unmanifest aspect of 
consciousness, that is, when outer manifestation is withdrawn, as it were, and is 
experienced as resting within consciousness, at one within it. The division of the one 
tuti, at the interface of these two aspects, indicates that they are essentially a unity with 
these two aspects. In other words, that extra fraction of time is pervasive. It is not a 
separate span of time. Moreover, as he goes on to say in the next verse, the duration of 
time of each aspect and that of the time between is subjective. 
1% This practice does not entail any control or regulation of the breath (pranayama), just 
attention to it. Without needing to control the breath, it extends naturally, as one 
becomes more deeply absorbed in attending to it, and free from the distracting thought 
constructs that break up the eternal pulse of universal consciousness into cycles of time 
that measure out individual consciousness, that is, cognitive consciousness, split into the 
subject and object, conditioned by it. The non-temporal pulse of consciousness is 
understood, for the purpose of practice, to come at the end of a series of ever-increasing 
cycles of time experienced in the time it takes to breathe, that develop as the reflective 
awareness consciousness has of itself strengthens and is maintained through practice, 
and of course most essentially, the grace of that consciousness itself. The original 
revelation in the Tantras (in this case, for the most part, the Svacchandatantra) is 
explained by the Master, as usual, from the perspective of consciousness. Abhinava 
acknowledges gratefully that this nondual Trika perspective was taught to him by his 
Trika teacher Sambhuratha, and tells us that although others of other Saiva lineages 
have also viewed it in this way, they did not do so with the same clarity and precision 
(see below 88cd-9 lab). 

In the following passage up to 87ab, Abhinava explains how the differences in 
the length of the days and nights that we observe in the course of a year relate to the 
cycle of the breath. The relative length of the breath remains the same, so where is this 
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‘Every moment’ means that (consciousness) is always the Light (of 
consciousness shining everywhere,) and the Bliss (of repose within its own 
infinite nature). Thus, consciousness arises in this way for perceivers 
(variously), according to the degree in which they are intent on perceiving 
(their) object — for some, for a moment (ksana), a cosmic age (kalpa), or for 
others, just the closing of the wink of an eye (nimesa). 

Thus, he says: 


aaa fe ufafrefedifequenz ge og 
Tara am: Hea Pa at gez d 


yavaty eva hi samvittir uditoditasusphutà V 79 \| 
tavan eva ksanah kalpo nimeso và tad astv api | 


To the degree in which emergent consciousness has emerged very 
clearly, to that degree a moment is a cosmic age (kalpa) (if clear), or (if 
unclear,) the batting of an eyelid — so too (is it with) that (Day and Night).' 
(79cd-80ab) 


Well then, let that also be (as you say), what can be wrong with that? 
(However,) there (in that case, the question arises whether) the intent (of 
consciousness) to perceive the object or (its) intent to rest in its own nature are 
on an equal footing or not? With this question in mind, he says: 


difference represented? Abhinava responds that the difference is found within 
consciousness. It is not necessary to represent it in the breath because the sense of time 
passing concerns consciousness and its own reflective awareness. Time is not really due 
to a modification of the outer world, hence the relative lengths of the breaths remain the 
same. The difference lies in the states of consciousness and the nature of consciousness 
itself. In this perspective, consciousness has two fundamental aspects. One is its 
essential nature as consciousness as such. This is reality itself, all of it, affirming itself 
perpetually as it is. This is eternal and fundamental consciousness. It is the ground 
which sustains and encompasses its dynamic temporal aspect, which is cognitive. This is 
consciousness engaged in perception, that is, the dynamic, cyclic interaction between 
subject and object — perceiver and the perceived. This is temporal cognitive 
consciousness. Time in this perspective is the measure of the act of perception. This 
time is not measured by phases of the outer Moon or the movement of the Sun through 
the heavens, it is measured by the activity of its own reflective awareness. As with the 
phases of the breath, the Sun, Moon and the periodic kindling of Fire, which are the 
paramount measures of time in the physical world, represent the measures of the 
luminous, illuminating and illuminated activity of the phases of perception. This is 
where time is primarily experienced and operates. Abhinava now expounds the phases 
of this cycle of time. 

?' These exemplary spans of time, from tiny to immense, coincide with the degree in 
which the reflective awareness of the objective, temporal content and form of cognitive 
consciousness (sarivitti), which is the source and ground of all spans of time, has 
developed, and its nature as such thus becomes evident. This the objective, temporal 
aspect of consciousness develops with respect to its subjective non-temporal aspect. The 
temporal objective and non-temporal subjective are like the pans of a balance, that tip to 
and fro according to which of the two is the heavier. The one balance is reflective 
awareness, the pans are subjective and objective awareness. 
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marae faddébmeqem: i 2o d 
Tracer Agara, | 


yavan evodayo vitter vedyaikagrahatatparah V 80 Il 
tavad evastamayanam veditr sv@tmacarvanam | 


To the degree in which the dawning of consciousness, which is its 
one-pointed intent to perceive (its) object, (takes place)," such (to a 
corresponding degree) is (its) setting, which is the perceiver (who) is the 
(blissful) relish of its own nature. (80cd-81ab) 


(Individual) ‘consciousness’ is (nothing but universal) consciousness 
(samvid). (Its) ‘setting’ (takes place) due to the decrease of the light of 
objectivity. (The blissful) ‘relish’ (of its own nature) is the repose (visranti) 
(within it). (Saying that they correspond) indicates that (the two) are equal 
(samya) (and in balance). 

Surely, even when (consciousness is) intent on resting in its own nature, 
inner objects such as (the feeling of) pleasure continue to exist, and so the intent 
to perceive them would not decrease; how then can they be both on the same 
footing (tulyakaksa)? 

With this doubt in mind, he says: 


aa a afeesdr za are ues w coi 
wer aaa ager fu | 


vedye ca bahir antar và dvaye vatha dvayojjhite \\ 81 || 
sarvathà tanmayibhütir dinarı vettrsthatà niśā | 


Day is in all respects a state of oneness within the object that can be 
internal or external, of both kinds, or transcend both. Night is the stable 
condition (of repose) within the perceiver. (81cd-82ab) 


Whether the object is ‘internal or external’, or there is none, what 
purpose could be served by it? Insofar as there is a state of oneness (with it), it 
is ‘in all respects’ ‘Day’. ‘Night is the stable state of the perceiving subject’ 


192 The practice to which Abhinava alludes here is, as always, to pay attention to reality. 
In the course of exhalation, attention is directed to the object, whether physical or 
mental, that manifests before the perceiver as external to himself, although necessarily 
always within consciousness. In the course of inhalation, attention is directed to the 
perceiver, in which objectivity ceases in the darkness, as it were, of the subject, which is 
never manifest as an object. This emergence of manifestation into objectivity and its 
submersion within subjectivity is the inner breathing of consciousness. Abhinava 
outlines here the details of this breathing as one phase leads to the other. By attending to 
them, they are recognised to be equally consciousness, because to experience reality in 
this way is to recognise that the object is essentially a manifestation of consciousness, 
and that the perceiver is that same consciousness at rest within itself, which it always is. 
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and repose within its own nature. This is what we intend to say. Thus, to the 
degree that there is (any) perception of the object (as one with consciousness), 
to that degree it is Day (in this sense). Otherwise, it is Night (when the subject is 
experienced in that way). As (the venerable Ksemaraja) says: 

‘thus wherever and to whatever extent Light and Bliss manifest, by 
virtue of that (consciousness) on the plane of the perception of the object and 
the repose of the perceiving subject, there, and to that degree, there is Day and 
Night. 

Thus, Day and Night are on an equal footing. There is no fixed rule here 
(in this case; both may increase or decrease or otherwise vary equally. 
Consciousness remains unaltered). (Saying that this oneness can also) 
‘transcend both’ strengthens the (view advanced here that) objectivity is not 
newly formed; (moreover,) it says that that (objectivity) arises in this way (as a 
state of oneness). Its (independent) origination (saribhava) is not being 
indicated in this way. It is not possible for external objectivity not to be internal 
(that is, within consciousness) (anantar). 

The particular form of consciousness described is due the predominance 
of either its Light (that shines as all things) or the reflective awareness (it has of 
itself). Does this (distinction) also apply to the perceiving subjects? With this 
question in mind, he says: 


Afer dataset 3er aaa: d c2 1 


vedità vedyavisrànto vettà tv antarmukhasthitih | 82 || 


The perceiving subject is resting in the object, while the cogitating 
one is turned inward." (82cd) 


"The perceiving subject’ (veditr) is the knower (atr) (who knows that 
something is perceived objectively but does not determine its specific nature), 
and the ‘cogitating subject’ (vertr) is the one who cogitates (vicdrayitr) or 
reflects (inwardly on what has been perceived in order to discern what it is). 
Thus, in one circumstance the Light (of manifestation) predominates, and in 
another, the reflective awareness (of the Light and its manifestations). Thus, the 
subject (pramatr) is of two kinds. 

The cogitating subject is also of two kinds and so he says: 


TERT PASAT: | 


pura vicdrayan pascat sattamatrasvaripakah | 


15 SvTu ad 7/63. 

19% In the next lines (82cd-84ab), Abhinava focuses on the subjective awareness that is 
set in relation to objectivity, inviting a more attentive development of the reflective 
awareness of the perceiver in the phases of its perception of the object, moving thereby 
through the entire gamut of the states of consciousness from waking to deep sleep, even 
as it abides in a fourth state beyond, that encompasses them all. In this way, he helps the 
yogi understand the fundamental ways in which his subjectivity operates in order to 
perceive its object. 
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(The latter is of two kinds. The first is the subject who is) initially 
engaged in cogitation, (and the second) is the subsequent one, who is just 
(the pure) Being (of awareness devoid of objectivity) (sattamatra). (83ab) 


The point is that the inner attainment of one’s own nature (is achieved) 
by (the exercise of) reflective awareness (vimarsa)." Here in this way, one 
should observe the threefold practice (vidhi) as the reality (artha) which is 
knowledge (jñāna), cogitation (vicdra) and Being, by virtue of which one 
attains (the recognition of the true nature of the corresponding) three aspects of 
the perceiving subject." This is the sense (of what he says). 

Here (in this context), by the way, he describes the nature of the waking 
and other states: 


smear Seat WIS: WIA: dp £3 gi 
: ` 
R: ga sd Ag i 
jāgrad veditrtā svapno vettrbhāvah purātanah || 83 || 
parah suptam kşaye ratridinayos turyam advayam | 


The waking state is the perceiving subjectivity (that rests in 
objectivity), the dreaming state is the initial (puratana) (introverted) 
cogitating subjectivity (vettr), the subsequent one is deep sleep. The fourth 
nondual state (arises) when Night and Day come to an end.” (83cd-84ab) 


‘The waking state’ (is the perceiving embodied subjectivity that) is due 
to the predominance of the state of rest in objectivity. ‘The preceding’ 


'5 Read vimarsenantarika for vimarsanantarika. 

' The individual perceiving subject set in relation to the object with which it is engaged 
in the act of perception is of two kinds. One is predominantly based on the Light of 
consciousness, that shines as the objectivity which it perceives within itself, as it were, 
as the perceiver who knows its existence. In the other, the reflective awareness and bliss 
of subjectivity predominates. The former is the one who knows the object and rests in it. 
The other, free of thought constructs, rests within its own subjectivity, which is just pure 
Being alone. Thus, there are three moments in each act of perception that are reflected 
in the movement of the vital breath. These are the initial perception itself, which is 
Objective. The second is the cogitation of its specific nature. The third rests in pure 
Being, but does not, at the individual level of ignorance, reflect on its own 
unconditioned universal and transcendental nature, but is immersed instead in the sense 
of the undefined existence of the perceiver, free of objectivity. In the following verse 
these three phases of perception, knowledge (jfana), cogitation (vicara) and Being 
(satt) are equated with the states of waking, dreaming and deep sleep. These three 
fundamental aspects of the conscious state of the perceiving subject can be experienced 
as one's own by paying attention to the movement of the breath, which mirrors that of 
consciousness. Grasped together in this way, they are experienced in the higher 
undefinable fourth state of consciousness, which is that of the pure consciousness of the 
universal perceiver. 

17 Concerning the states of consciousness, see below 10/227cd ff. and IP 3/2/15-17; 
Also, Dyczkowski 1992b: 28-34. 
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((introverted) cogitating subject (vertr)) is the state of the reflective subjectivity 
(vimrastrta)."" ‘The dreaming state’ (arises) because the object is to some 
degree secondary. ‘The subsequent one’ is established in just (pure) Being 
alone (sattamdtra). (It is) ‘deep sleep’, that (arises) because the disturbance of 
objectivity (vedyaksobha) ceases.'” (The fourth state) is ‘nondual’, (in which) 
difference between perceivers also falls away (just as the difference between 
objects does in deep sleep). This (verse) recalls (to mind) the saying: ‘the state 
of the vital breath is (the state of consciousness) as the nature of all things.’*° 

Surely (one may ask), sometimes the external day and night are equally 
long and sometimes not — what is the reason for this? With this question in 
mind, he says: 


agfrgqfamfarresfa eum wu ev a 


dede dd M X 3 Tdeud | 


kadácid vastuvisrantisamyenatmani carvanam || 84 || 
vedyavedakasamyam tat sā rátridinatulyatà | 


Sometimes the repose in (outer objective) reality (vastu) and the 
relish (of consciousness) within oneself are equally long. This equality of the 
knower (vedaka) and the known (vedya) is equivalent to the equality of 
Night and Day.”"' (84cd-85ab) 


1 There are thus these three state of subjectivity, corresponding to the three state of 
consciousness: 1) Waking state — the perceiving subjectivity (veditrt) centred on outer 
objectivity. 2) Dream state — the cogitating subjectivity(vertrbhàva) centred on the inner 
mental objects of thought. 3) State of deep sleep — reflective subjectivity (vimrastrta) 
immersed in the subject polarity with no objectivity. Presumably, they are the 
perceiving subject’s states, corresponding to the three phases of knowledge (jñāna), 
cogitation (vicdra) and Being. Cf. SSü 1/8-10: ‘Knowledge (born of sensory perception) 
is the waking state. Dreaming consists of thought constructs. Deep sleep is Maya, the 
lack of discernment.’ As Ksemaraja understands the sūtra that follows, that is, ‘the 
enjoyer of the three states is the Lord of the Heroes', it refers to the liberating 
experience of the Fourth state. The ‘three states’ are those of waking, dreaming and 
deep sleep, while the Lord of the Heroes is the yogi who, having discovered his true 
divine identity, is master of the senses, and hence perception. Mindful of the true nature 
of subject and object in all three states, as aspects of the one consciousness in the Fourth 
state, he is no longer a victim (bhogya) of these states, rather he is their master, and so 
achieves liberation while yet alive. See Dyczkowski 1992b: 36. 

19 The object ‘disturbs’ the perceiver, arousing him out of the rest he enjoys in his own 
nature, stimulating him to look outward. 

2% This statement is half a line of a sloka. Even so, it may well be from Kallata's 
Tattvàrthacintàmani, which seems to have consisted of brief aphorisms. One can say, at 
least, that it is in consonance with the subject and tenor of the other passages that have 
been recovered from it. 

2! These two lines are a condensed paraphrase of the three lines quoted by Jayaratha 
from an unnamed source. This may well be the Trisirobhairava Tantra, which 
repeatedly refers to polarities in terms of the relationship between subject and object. 
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Sometimes rest in the object and in one’s own nature are equal and 
equivalent (tulyakaksya). That corresponds to ‘the equality of the knower and 
the known’. Impelled by that, Night and Day are in a state of equality that all 
yogis call the Equinox (visuvat), and (say) is a greatly auspicious time 
(mahapunya). As is said: 


Moreover, we know from citations that it taught much concerning the Moon, nectar and 
lunar cycles. as well as the projection of cycles of time into the breathing cycle. 

Cole (2009: 10): “The Earth is not rotating in a perfectly upright position — 
there is a slight tilt relative to the revolution around the sun. The north/south pole is 23.5 
degrees askew from the perpendicular angle of the ecliptic.” 


Rotation axis of Earth 
is tilted 23.5 
with respect to its 
orbital plane (ecliptic) 


The difference creates the seasons as the Earth revolves around the Sun. This. 
gives two equinoxes and two solstices. 


water @) - Summer 
water @) Solstice 
ke que 


Vernal Equinox 


The length of the day increases in one half of the year and decreases in the 
other. Thus, there are two days every year, one in the autumn, the other in the spring, 
when the length of the day and night are equal. These two equinoxes correspond 
inwardly to the equal balance of the two breaths. This inner equinox (visuvat) marks an 
inner state of perfect balance, in which yogis experience the higher, fourth state of 
consciousness. According to Utpaladeva: ‘This triad (of waking, dreaming and deep 
sleep) should be abandoned, since, as the inhaled breath (prana) etc. predominates and, 
consequently, (authentic, free) agency becomes subordinated to it, there is union with 
pleasure and pain, essentially consisting in the attenuation or intensification of this 
(freedom). The vital breath, constituted by the rising and falling breath, is present in 
everyone in the dreaming and waking state. In deep sleep the breath called samana 
(Equal One) is present, consisting of the interruption of those, in a way similar to that 
which occurs during the equinoxes. Flowing upwards through the middle path, the 
breath is called udana a Moving). It is the fourth state made of Fire. it 
(the ‘pervasive breath"), whose e essence is all.’ IP 3/2/18-: 20. (translation by Torella with 
some modifications). 
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“Whenever one rests in (outer objective) reality and relishes (at the 
same time) (consciousness within oneself) by virtue of the equality of the object 
and (its) perceiver, that then (is said to be) the equality of Night and Day. This 
yogis call the Yoga of the time of the Equinox.’”*” 


Moreover, in the same way, when there is more rest or its opposite 
within the object or the subject, then the Day or Night are (respectively) longer, 
(or if) otherwise, they decrease. He says that: 


aa fanfare feria at qp docu d 
-qur xarearedfasnfeafáutta ferrets: i 
vare wp fe ANER RTE ce od 


vedye visrantir adhikà dinadairghyaya tatra tu || 85 Il 
nyünà syat svatmavisrantir viparite viparyayah | 
svatmautsukye prabuddhe hi vedyavisrantir alpikà I 86 ll 


When (consciousness) rests more in the object, this makes the Day 
there longer, and rest in one's own Self shorter. Conversely, when the 
desire for one's own nature awakens, the opposite takes place, that is, 
repose in the object diminishes."? (85cd-86) 


(Rest in one's Self) is ‘shorter’; otherwise repose in the object would 
not be longer (than that). The sense of *would be' is that this is the reason for 
the decrease in (the length of) the Night. ‘Conversely’, when the repose of 
one's own Self is greater, objectivity is, otherwise (i.e. lesser). This is because 


The Yoga of the Equinox is the rise of Kundalini that takes place by the equalization 
of the Solar and Lunar breaths. See Dyczkowski 2009, vol. 1, 92. For a definition of the 
inner equinox (visuvat), see below 6/206cd-207ab and for a detailed discussion the 
notes. 

?? Abhinava is presenting an expanded paraphrase with a comment of his own in the 
last line of the text Jayaratha quotes in the commentary. By introducing Abhinava's 
statement that *one should explain the sequence of the decrease and increase of Day and 
Night in this way’ (6/87ab), saying that ‘(now) he declares that this view is (correct and) 
reasonable’, Jayaratha is telling us that Abhinava is drawing from an unnamed source, 
and that these verses, i.e. 6/84cd-86, should be read together as part of it. The source, it 
seems to me, is most probably the Trisirobhairava. We know that it taught the 
projection of cycles of time into the breathing cycle (see above 6/23cd-24ab and 24cd- 
27ab). Moreover, its idealism is well attested in citations from it, and so too, repeated 
references to the relationship between subject and object (a good example are the 
passages condensed into 8/12-15ab). At any rate, this reference is most probably drawn 
from the same text that is quoted in the commentary on the previous verse: 


"Whenever one rests in (outer objective) reality and relishes (at the same time) 
(consciousness within oneself) by virtue of the equality of the object and (its) perceiver, 
that then (is said to be) the equality of Night and Day. This yogis call the Yoga of the 
time of the Equinox." 
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‘when the desire for one’s own nature (awakens)’, that is, when the desire to 
rest (within one’s own nature awakens), it expands, and repose in objectivity 
decreases, in such a way that the length of the Night increases and that of the 
Day decreases. That is said (in the following verse): 


‘The increase of the modality of objectivity makes for a longer Day. In 
the same way, (the increase of) the modality of repose within one’s own nature 
extends (the length of) the Night.’ 


(Now) he declares that this view is (correct and) reasonable. 


serha aep We d 


ittham eva divaratriny ünàdhikyakramarm vadet | 


One should explain the sequence of the decrease and increase of 
Day and Night in this way. (87ab) 


Surely, (one could object that, although) Night and Day are (both 
equally) internal and external, for the aforementioned reason, in the course of 
emanation, they differ (from each other) as either the Light (of consciousness) 
or (its) reflective awareness predominates, and so they are different for each 
perceiver. Do (they) differ in the same way for each external world also or 
not? With this question in mind, he says: 


an aerate dp UH Og ce gd 
wem paida safest dem d 


yathà dehesv ahoratrany ünadhikyadi no samam || 87 || 
tathà puresv apity evar tadvisesena noditam | 


Just as within the bodies (of living beings) the Days and Nights 
(throughout the year) that decrease and increase (in the length) are not 
equal, the same (takes place) within the world orders (pura), however it has 
not been taught” in detail in this way (in their case). (87cd-88ab) 


?* Note that Jayaratha extends the identification of Day and Night with Light and 
Repose, respectively, to that of Light and reflective awareness. 

205 Gnoli would emend noditam — ‘not mentioned’ to coditam — ‘taught’, as is required if 
we follow Jayaratha's understanding of the word ‘that’ as referring to the body. But one 
could equally well accept the reading without emendation. In that case, we could 
translate that ‘that has not been taught in detail’, that is, in relation to the world orders at 
all, or in detail, in either case, whether the body or the outer world. Indeed, the 
exposition of the cycle of Day and Night within the breath is relatively brief. Anyway, 
the change of the lengths of the days throughout the year is not represented in the breath 
(which is *within the body"). This matter is also not discussed in Chapter Eight, which 
deals with Saiva cosmology, although reference is made to changes in the motion of the 
sun in the two halves of the year as the ‘northern’ and ‘southern’ paths. It has only been 
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(It has been taught) ‘in detail’ in relation to the body (in this world and 
within consciousness). It is explained in that way with the intention (to explain) 
the reason for the attainment of this or that (particular) fruit (according to the 
degree of success achieved in this practice). 

Surely (one may ask,) what is the authority (that sustains this teaching) 
concerning the division of Night and Day? With this question in mind, he says: 


SPEAR: ID e I 
RaRa 3 MiRe, | 


Sritraiyambakasantanavitatambarabhaskarah | 88 || 
dinaratrikramam me Srisambhur ittham apaprathat | 


The venerable Sambhu(natha), who is the sun of the extensive sky 
of the lineage of the venerable Traiyambaka, taught me the procession of 
Day and Night in this way. (88cd-89ab) 


Thus, the division (of Night and Day) made by others in another way 
should not be adopted, and so he says: 


SARE CI qam: ced 
wx aera a ARa | 
Teatro: TACOMA d eo n 


agamia He uq | 


Srisanténagurus tv Gha sthànari buddhàprabuddhayoh W 89 Il 
hrda Grabhya yat tena ratridivavibhajanam | 
tadasatsitapakse ‘ntah pravesollasabhagini | 90 Il 
abuddhasthünam evaitad dinatvam na kathari bhavet | 


The teacher belonging to the Srisantana™ says (instead) that the 
division of Day and Night" relates to the place, beginning with the Heart, 
of (two alternating polarities that follow one another, that is) the 
Awakened (that corresponds to the Day) (buddha) and the Unawakened 
(that corresponds to the Night). (But that is not correct). This *location of 
the unawakened’ contains the outpouring of (the initial) entry into the dark 
fortnight (that is, into the beginning of exhalation). How is it that it is not 
Day? (89cd-91ab) 


accommodated into the phases of the act of perception. Indeed, one could not do so 
anywhere else. 

206 A srisantüna or srisantati is associated with the dualist-cum-nondualist Saivism (see 
comm. 1/7) founded by Śrīnātha. Below, in 37/60cd-61ab (60) Abhinava tells us that his 
teacher in this lineage was the son of Bhitiraja. See above, note to 1/9. 

?" Read ratridiva- for ratrindiva-. 
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The previous (teachers) have said that the first location, which lasts for 
half a tuti, of the exhaled breath (prana), that begins in the Heart and (moves) 
up to the End of the Twelve, is that of the awakened. The one that follows is 
that of the unawakened. By indicating in that way the location of the places of 
the awakened and the unawakened (that alternate one after another in the flow 
of the breath), Night and Day have been divided up, as is proper in accord with 
(that) view (samakhya), such that the location of the awakened is the Day and 
that of the unawakened is the Night, and so accords with reality (tattvayukta). 
But as there is no difference in their location within (the initial moment of) the 
flow of the inhaled breath (apana), then the location of the unawakened, which 
is conceived to be the Night, would be Day. Thus (what was said) previously 
and subsequently contradict one another."* 

We do not say this with any animosity, (no) respected person has been 
criticized. Thus, he says: 


STO AA AS FT AA MATAR: d 88 1 
vq cfd femur gett: | 


alarn canena™ nedari và mama pranmatamatsarah | 91 Il 


heye tu darsite Sisyah satpathaikantadarsinah | 


Let this suffice. Nor is this hostility on my part to the view of those 
who have come before me. When (the view) that should be rejected has 
been presented, disciples perceive the true path (by themselves). (91cd- 
92ab) 


Now he presents the main subject at hand. 


The Lunar Month 


SURE: FOU ema TOT: WU dp $3 d 
smear: mob wafers | 
reser g um wsevt gÈ: 0 «3 
aaa E eines SUUS SUSHI | 


208 The view here is that the first digit (kala) of the dark fortnight (which corresponds to 
exhalation — prana — from the Heart to the End of the Twelve) is Day, the second is 
Night, the third is Day, and so on up to the fifteenth, which is Day. The first digit of the 
bright fortnight (which corresponds to inhalation, apana, from the End of the Twelve to 
the Heart) should be Night, but this is impossible, because it coincides spatially with the 
fifteenth digit of the dark fortnight, which is Day. Or, looking at it another way, the 
sixteenth place, which is in between the two breaths, is Night. This would be followed 
by Day as the beginning of the movement of the breath. Again, for the series of fifteen 
to end on an unawakened place, i.e. Night, it should begin with Night. 

?? Read canena for vànena. 
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vyakhyatah krsnapakso yas tatra pranagatah sasi | 92 || 
Gpyayanatmanaikaikam kalam pratitithi tyajet | 
dvadasantasamipe tu yàsau pancadasi tutih || 93 || 
sāmāvasyātra sa ksina§ candram pranarka àviset | 


The dark lunar fortnight that has been explained is where the 
Moon is present in the exhaled breath (prana). Its nature is to nourish, and 
so it releases (its energies, the) lunar digits, one by one, (each) lunar day 
(tithi) (into the Sun and feeds it). The fifteenth tuti, which is close to the End 
of the Twelve, is the Dark Moon (amavasya). Here, the Sun (of the exhaled 
breath), exhausted, it enters the Moon (of inhalation). ™ (92cd-94ab) 


(The Moon is) ‘present in the exhaled breath’ because that is where it 
predominates. Thus, whatever be the lunar day that is present in the location of 
(its corresponding) tuti, into which the Sun of the exhaled breath (prana) enters, 
the Moon of the inhaled breath is present (there) within that particular (one) as 
nourishment for the gods etc." For that reason ‘it releases (its energies, the) 
lunar digits, one by one’. (Thus, it is gradually) exhausted as the digits 
diminish one by one progressively, until that itself is exhausted because all that 
remains is just (one) digit, and so, located close to the End of the Twelve, 
during the New Moon, which is the fifteenth tuti, ‘the Sun of the exhaled 
breath exhausted, it enters the Moon (of inhalation)’ and merges into it. That 
is said to be its external setting (marking the end of the bright fortnight).^? 


2! Read candram pranarka for candrah pranarkam K15 is the last phase of the waning 
moon. The Moon becomes new at the end of this phase, and enters the inhale of the 
waxing phase. 


?!! Read suradinam ápyáyanarüpena for surádinàm apanariipena. 

?? The inhaled breath — apdna — progressively fills the storehouse of the psychophysical 
organism with vitality. In the course of exhalation — prana — the energies of the Moon of 
inhalation are progressively deposited, one by one, in the corresponding places of its 
upward flow, thereby distributing the vitality gathered together in the course of 
inhalation. The yogi, mindful of this process, cultivates the awareness that this vitality is 
an offering to the body, senses and mind, a libation of lunar nectar to the deities who 
reside and govern them. In this way, as the exhaled breath ascends, one by one, the 
digits of the lunar nectar-like vitality gathered in inhalation are offered to the Sun of the 
exhaled breath, just as when bathing, water sanctified with Mantra is poured in the 
direction of the sun as a libation. In this way, one drop after another of lunar nectar is 
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Nor is that said without grounding (in scriptures) and so he says: 


ah aAa a AS: serfs: TT «vagi 
ada sud rar fame fsrewefüvf q 
"rrr SÉ AETAT »P «uod 


uktam $rikamikayara ca nordhve ‘dhah prakrtih para V 94 ll 
ardhardhe kramate maya dvikhandà sivarüpini | 
candrasüryatmanà deharn pürayet pravilapayet | 95 || 


And it is said in the venerable Kümika:"? ‘the supreme form of 
Nature (para prakrti) is neither above nor below. (It is) Maya, and 
essentially Siva. It is in two parts" and moves (along) in two halves. As the 
Moon and Sun, it fills and empties the body.’ (94cd-95) (94-95ab) 


Here indeed, (according to this teaching), ‘Nature’ is ‘supreme’, 
(perfectly complete and) full, and so is ‘essentially Siva’, that is, not separate 
from (Siva), the possessor of power. As consciousness that gives rise to the 
universe, it is ‘Maya’, that conceals its own nature and initially pours out (of 
itself) as the vital breath. (As such,) it is ‘in two parts’, that is, it is of two 
kinds, as the exhaled (prana) and inhaled (apana) breath. As such, ‘it is 
neither’ just ‘above nor below’. Rather it ‘moves (along) in two halves’ as the 
upward and downward current (of the breath). The meaning is that it flows, 
divided equally within the right and left channels (nadi). Thus, residing on the 
plane of the exhaled and inhaled breath, supreme consciousness, as the Moon 
(of ida, the left channel,) nourishes, that is, fills the body and, as the Sun (of 


consumed until the breath reaches the End of the Twelve, where only the fifteenth digit 
of the New Moon remains, which dissolves completely into the Sun of exhalation, now 
fully risen. Then in the course of inhalation, the Moon grows again until it becomes full 
in the Heart, and the cycle is repeated with the following exhalation. In this way the 
exhaled breath which distributes the vitality gathered by inhalation to the ‘gods’ of the 
senses and the rest of the psychophysical organism is inwardly nourished by the Moon 
of inhalation. 

?* Emending srikamikayam to Srikalikayam would be supported by Ksemaraja, who 
quotes 96-97ab (95cd-96) in his commentary on the Sambapaficasika (verse 27), 
attributing the citation to the Kalikakrama. There are no variants. After quoting this 
passage he writes: iti $rikalikakramadistanitya. visvadevatam paramarthe  svatmani 
camatkurvan | ‘Thus inspiring (the God who is) All Gods with wonder within ultimate 
reality which is His own nature by this teaching imparted by the venerable Kalikakrama 
etc.’ However, I take this to be a mistake, because when Ksem: quotes the same 
lines in SvTu ad 7/66cd, he says that they are from the Srikamikd. The lines 6/94cd- 
97ab (94-96) are all, most probably, from the same source. There are other instances of 
feminine Kamikà agreeing with sarnhitd, replacing the masculine Kamika agreeing with 
agama or tantra (see above note to 4/25cd-27 and entry on Kamika). Finally, we know 
of no references from the Kalikakrama prior to Ksemaraja. 

?^ Here the supreme nature (paraprakrti) is identified with consciousness. When it is 
the source of the vital breath, it assumes the form of Maya, which is divided into two 
parts, namely, the upward moving Sun of prána and the downward moving Moon of 
apána, which dry out (i.e. empty) and feed (i.e. fill) the body, respectively. 


318 CHAPTER SIX 


pirigalà, the right channel), by the decrease of the digits of the Moon, empties it 
out, that is, dries out (the body). This is the meaning. 

Surely (then, one may ask,) why do the digits of the Moon decrease? 
With this question in mind, he says: 


The New Moon 
aad Tet fer Wee TA: | 
fara a Gu: Ta SIT WI: HoT: ee og 
am BST earen faafoi | 
amrtam candrarüpena dvidhā sodasadhà punah | 


pibanti ca surah sarve daSapaiica parah kalah | 96 Il 
ama Sesaguhantahsthamavasya visvatarpint | 


(The immortal) nectar (amrta) in the form of the Moon is of two 
kinds,” and again, sixteen kinds. All the gods drink the other fifteen digits. 
Ama,” hidden in the cave" of the remaining (digit within the End of the 


?5 Quoting these lines in the SvTu ad 7/66cd, Ksemaraja comments: dvidheti 
kalüpaficadasaka-bhittibhütatisvaccharüpataya drsyamánasitapaksa- 
paiicadasakalatmana cety arthah W 66 V 


‘(The Moon is of) ‘two kinds’. (One kind is) in the form of extremely clear 
(translucent) (svaccha) (energy) that serves as the ground (bhitti) of the fifteen (lunar) 
energies, and (the other comprises) the fifteen (lunar) energies that are perceived in the 
bright lunar fortnight. This is the meaning. Jayaratha's explanation echoes 
Ksemaraja’s. 

?* Ami is in the End of the Twelve, not the heart located in the chest. Jayaratha doesn’t 
tell us where Ama is. He has no need to do so, as Abhinava himself has just told us that 
himself above in 92cd-94ab. Ksemaraja quotes these lines in the SvTu ad 7/66cd 
attributing them to the Kamika. His introductory statement makes this quite clear. He 
writes: 

krsnapaksarüpenordhvacárena — prakrtasya prāņasya yah samhdrah, sa eva 
pravesitapürva-pranávasthitameyacandrasya pratitutyekaikakalakramena 
amdavasyantam paficadasa-kalanam samksaya ity arthah | 


"The withdrawal of the natural exhaled breath by its upward movement in the 
form of the dark fortnight is the waning away of the fifteen lunar energies up to the New 
Moon by the successive (passage) of each (corresponding) furi of the Moon of 
objectivity, located in the exhaled breath that has entered previously. This is the 
meaning." 

?" Cf. KathU 6/7-9 concerning the cave of the heart (guhà): 


She who comes into being through the breath of life, 
from whom the Gods all took their birth, 

the Boundless Goddess of Infinity, 

who enters the cave (of the heart) and dwells there - 
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Twelve,) is the goddess of New Moon (amavasya), that offers libation to all 
the universe.” (96-97ab) (95cd-96) 


This, I now declare, is that! (7) 


Fire the All-Knowing, hidden within the fire sticks 
like the seed of life cherished by pregnant women, 
worthy of worship daily offered 

by revered men bringing their oblations — 

This, I now declare, is that! (8) 


That from which the sun arises, 

into which it sinks to rest, 

that in which all the gods are fixed 

and beyond whose reach no one can go — 

This, I now declare, is that! (9) Hume's translation. 

218 Cf. Sámbaparicàfika 27: 

somam pürnümrtam iva carum tejasà sadhayitva 
krtvà tenanalamukhajagattarpanam vaisvadevam | 

amávasyam vighasam iva khe tatkalasesam asnan 
brahmandantargrhapatir iva svatmayagam karosi \\ 


‘Like the Lord of the House (grhapati) within the Egg of Brahma 
(brahmanda), You are performing Your own sacrifice (of Your own nature to Your own 
Self). (You do this) having obtained the Moon (soma) that, filled with nectar by (Your 
own) radiant energy (fejas), is as if sacrificial food (caru). By means of that, the 
universe is offered as libation through the mouth of Fire to (the God) of the New Moon, 
who is All the Gods, whilst consuming within the Sky (of consciousness) that remnant 
of the digits (of the Moon), which is like the residue of an oblation of food (vighasa). 
(27) 


Ksemaraja comments: he cidarka ! brahmarandhravasthitasaktabrahmopa- 
laksitasyandasya antar iti dharümülamayasaktyandacatustayasya madhye — grhe 
svatmayagam karosi | kim krtvà ? soma rüpüdipaficadasátmakam evar tejasa 
nijamaricivisphuranena pirnamrtam carur iva sadhayitva ekaikatra ca tattve ‘pi 
$attrimSattattvariipata iti krtva visvatmanijasaktámrtàbhàsamayari svasamnivistarn 
vidhaya | anala udanavahnir mukha praptyupayo yasya brahmadyanasritanta- 
karanadhisthitadharadisivatattvantadhva-vispharamayasya jagatas tasya tarpanam yat 
tad eva vaisvadevam yàgam tena somena carunà vidháya tasya somasya kalàsegar 
jagattarpanopayuktakalaparicadasavasistam. ardhvatutyardhakhyam àvasyasambandhi 
amákhyakalàrüpar vighasam iva kavalitàsesasariskarakalpam ivasnan | 

iti rikalikakramàdistanityà visvadevatà paramárthe svatmani camatkurvan | 
kidrk tvam ? grhapatir iva | so ‘pi hi pürnamrtakalpam a@mavasyam carum prasadhya 
tenágnipramukha-sarvajagattarpanarn — vai$vadevarn ca — krtvà | tacchesam aśnan 
svatmadevatayagam karoti l bāhyo süryah 
svarasmitapapradravitasomakalapaficadasakena devarsinaratmajagat-tarpanam 
vidhayamakhyakalacamatkaranatmasvatmayagam brahmándasy-àntar vidhatte || 


O Sun of Consciousness! Within the Egg characterized as that of the 
empowered Brahmi, that is located in the Cavity of Brahma, ‘You are performing 
Your own sacrifice (of Your own nature to Your own Self)’. Having done what? 
“Having obtained the Moon (soma)’, the nature of which is the fifteen (principles) 
beginning with (the subtle element of) form, (along with the remaining subtle elements 
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‘Nectar’ in the form of the Moon is divided sixteenfold. Again, that is 
of two kinds, as 1) the fifteen white perceivable digits (of the Moon of the 
bright fortnight), and 2) (as the sixteenth,) in the form of the extremely pure 
(nourishing nectarine) digit of ‘water’?!? which serves as their (foundation and 
the) screen (onto which they are projected) (bhitti). This is the meaning. There 
(in that case), ‘all the gods’ and the rest are external, and the senses (and their) 
products internal. Wishing to be nourished, they drink the fifteen digits (of the 
Moon), and so they diminish every day. It is said elsewhere, with the same 
intended sense: 


‘(The Sun) enters that within which the gods, ancestors and (mortal) 
men drink, the Moon (soma) that decreases (daily). ”?? 


Again, the (lunar) digit called ‘Ama’ is the sixteenth,” and is the 
‘remaining’ one, because it is what remains when the gods and the others have 


and the senses of knowledge and action). It is ‘filled with nectar by (Your own) radiant 
energy (tejas)’, which is the flashing forth of Your own rays, and (so) is like sacrificial 
food (caru). Consisting of the manifestation (‘shining forth’) of Your own empowered 
nectar, which is the nature of all things, (it is obtained) having placed it within Yourself, 
having made it so that gathered together in each (and every) principle is the nature of 
(all the) thirty-six principles. The ‘Fire’ is the Fire of the Ascending Breath 
(udanavahni). Its ‘mouth’ is the means of attaining Him to whom libation (is offered) of 
the universe which is the expansion of the Path that begins Earth and ends with the Siva 
principle, sustained by the Causes beginning with Brahma and ending with Anasrita. 
Having offered (that oblation that) is the sacrifice to (the God Who is) All the Gods by 
means of the Moon (soma) that is the sacrificial food (caru) ‘whilst consuming the 
remnant of the digits (of the Moon), that is the remaining fifteen digits used to offer 
libation to the universe, ‘which is like the residue of an oblation of food (vighasa)’ in 
the form of the digit called Ama, which associated with the abode (dvdsya) called the 
upper (or subsequent) half tuti, (consuming it in the course of the sacrifice) as if it were 
all the residual trace that has been ingested. [Now Ksemaraja quotes TA 6/94cd-95 (94- 
95ab) and continues.] 

What are You like? (You are) like the Lord of the House (grhapati). He too, 
having obtained the sacrificial food of the New Moon that is as if full of nectar and, 
having offered libation to all the universe, beginning with Fire up to (the God who is) 
All the Gods, consuming the remnant, he offers sacrifice to Himself as the deity. 
(Similarly,) the outer Sun also, having offered libation to the universe consisting of the 
gods, sages and men by means of the fifteen digits of the Moon that have been melted 
by the heat of His own rays, ‘within the Egg of Brahma’ he performs the sacrifice to 
His own Self that generates the wonder (of realisation induced) by the digit (of the 
Moon) called Ama.” 

?? See the following verse. 

?? Sambapaiicasika Sabc. 

?" The sixteen digits (kal) of the Moon are lunar energies (kala); as such, they are 
goddesses and so have feminine names. ‘Ama’ in Vedic Sanskrit means ‘together’ and 
vasya means ‘abode or home’. Thus, the name denotes the place of union where the Sun 
and Moon abide together. It is also the name of the sixteenth digit of the Moon. See 
above, note to TÀv ad 3/138-141. It also means ‘together’ because, as Jayaratha says, it 
contains within itself in a potential form all the other digits simultaneously together that 
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withdrawn (and consumed) the fifteen digits, and so is like something (said to 
be) ‘hidden in a cave’,”” because it is well-protected and so undecaying. This 
is the meaning. As this (lunar energy) embraces the fifteen digits, and so as 
such, it nourishes (apyayakarini) the universe, therefore this (digit called) ‘Ama’ 
resides (vasana) together simultaneously with (all) the fifteen energies, and so 
(the New Moon) is called *amavasya'. This is the meaning. The sense is that 
because it presides over the lunar day (in which it is established), that (lunar 
day) is, by secondary ascription, called that.” 


will be progressively emitted, one by one, as the moon waxes in the course of 
exhalation. 

* The heart is commonly likened to a cave. According to a common image in the 
Upanisads, the individual soul resides there. It is like a flame ‘the size of a thumb’ that 
burns steadily, unflickering in the darkness. When the vital breath enters the body of the 
foetus in the course of gestation through the top of the head, it travels down into the 
heart, where it takes up its residence. The individual soul is transported from life to life 
wrapped in the vital breath. Manipulations of the individual soul for ritual purposes, for 
example, in the course of the rites of initiation (see Dyczkowski 1992a: 235-240) make 
use of this association with the lunar breath. Accordingly, the downward moving breath 
of inhalation (apana) that comes to rest here is commonly called ‘jiva’ (individual soul) 
in the Tantras. As we find, for example, in the VBH (24a) ‘the exhaled breath (prana) 
(travels) upwards, jiva (the inhaled breath) is below . . . .” 

23 The waxing and waning of the Moon is believed to continuously regenerate and 
nourish the universe. During the dark fortnight, the Moon progressively decreases as it 
empties out its nectarine lunar energy, by which it feeds the universe with all its living 
beings and the entire sphere of objectivity. During the bright fortnight, the Moon 
increases by gathering the inner lunar energy released by Ama, the hidden digit of the 
New Moon. The Moon is made of fifteen digits of energy (kala), that increase and 
decrease in this way in a perpetual cycle. These are the digits known to Astrology. For 
this to be possible, there must be a permanent underlying ground (bhitti) that is not 
commonly taken into consideration by Astrology. This is the so-called sixteenth digit of 
the Moon which, transcendental and hence invisible, is said to offer libation to the 
whole universe (visvatarpini). It is the energy of the divine emission that perpetually 
rejuvenates all things. 

The notion that the fifteen visible phases of the moon are grounded in an 
invisible sixteenth lunar energy that sustains this process by inwardly replenishing the 
lunar energies that spill out as vivifying nectar into the universe is already well 
established in the later Vedic period, when the Moon is identified with Prajapati — the Lord 
of the Creatures. Prajapati emerges in the later Vedic period as the prototype of the one 
supreme God of classical Hinduism. Prajapati's claim to his unique supreme status lies in 
his completeness, and his completeness is denoted by his identification with the Year. The 
Year encompasses all of creation and its perpetual renewal in and through the fire sacrifice 
of which Prajapati, as the Year, was worshipped as the embodiment. The sacred, liturgical 
and hence cosmic integrity of the Year, and the god who embodies it, is marked by the 
regular performance of sacrifices offered on the days of the New and Full moon. So, 
although Prajapati as the year is represented as having 720 parts, which are the days and 
nights of the Vedic year of 360 days, he is, more fundamentally, divided into sixteen. These 
are the fifteen days of the lunar fortnight to which a *hidden' sixteenth is added which is the 
source of the others. Prajapati is already said to be sixteenfold in the Yajurveda (Vaj. Sam. 
8/36), as he is in the later Satapathabrahmana (SBr 7/2/2/17), where he is explicitly said to 
possess the sixteen energies of the moon (SBr 9/2/2/2 — sodasakalah prajapatih). The same 
text even talks of a seventeenfold division (SBr 2/2/2/3), which also contended for 


322 CHAPTER SIX 


recognition in Tantric traditions centuries later. The following passage from the 
Brhadaranyakopanisad eloquently summarizes for us the teachings concerning Prajapati 
and the Moon: 


"That Prajapati is the year. He is composed of sixteen parts. His nights, truly, are 
fifteen parts. His sixteenth part is steadfast. He is increased and diminished by his nights 
alone. Having, on the New Moon night, entered with that sixteenth part into everything here 
that has breath, he is born thence on the following morning [as the New Moon]. Therefore, 
on that night one should not cut off the breath of any breathing thing, not even of a lizard, in 
honour of that divinity. Verily, the person here who knows this is himself that Prajapati 
with the sixteen parts who is the Year. The fifteen parts are his wealth. The sixteenth part is 
his Self (atman). In wealth alone [not in Self] is one increased and diminished.’ (Br Up 
1/5/14-15 Hume's translation.) 


Out of the thirty lunar nights, three were considered in Vedic times, as they still 
are today, to be the most important. These are Amavasyà — the festival of the New 
Moon celebrated on the fifteenth day of the dark fortnight, Paurnamasi, the festival of 
the Full Moon, and the eighth night (astaka) of the Half Moon. According to the 
Brühmanas, all the nights are concentrated into two nights. Those of the waxing moon 
are all in the Full Moon and those of the waning moon in the New Moon (SBr 1 1/1/7/4). 
Purified by the gods, these are auspicious days to perform sacrifices (TaiS 2/5/6/4-6). 
Most important amongst them is the Darsapürnamása isti, performed on these days. 
(For summaries of these rites, see Kane 1974: vol. 2, pt. 2, chapter 30 and Dange 2000: 
vol. 1 p. 78 ff.) 

Unknown as a deity in the Rgveda, an entire hymn is dedicated to the goddess 
Amavasya, the New Moon, in the Atharvaveda (AV 7/79). There she declares that the 
people of good deeds, like Indra the king of the gods, dwell in her. Amongst them are 
mentioned, perhaps for the first time, the Siddhas, the mythical precursors of Tantric 
adepts. She has generated the universe, and gives men nourishing food (pusta) and 
wealth (vasu) (AV 7/79/4). The SB supplies a fanciful etymology of the name. On one 
occasion, Indra hurled his thunderbolt at the demon Vrtra, but fearing that he had not 
killed him, fled in fear. Agni, who dwelt — vas — together — ama — with him on that, the 
darkest of nights, found him (SB 1/6/4/1-5). On the night of Amavasya, the Moon, 
which is identified with Soma, the food of the celestial gods (SB 11/2/5/3), comes down 
to this world and enters the waters and plants. Thus, in this sense also, she ‘lives 
together' — in this case not just with the gods, but also with men. The cows that eat and 
drink on this day produce milk imbued with wonderful, nourishing and curative lunar 
energy. In this way the performer of the sacrifice reproduces the Moon that becomes 
visible in the western sky (SB 1/6/4/15). 

Abhinava identifies the sixteenth energy of the Moon with the emission (visarga) 
of Siva consciousness. We have seen that it is the sixteenth and last of the series of 
vowels that are considered to be male seeds (bija) within Siva. The thirty-four 
consonants ranging from K to KS are the series of principles (rattva) below Siva. They 
are ‘empowered wombs’ (saktayoni) formed by the ‘condensation’ of the vowels within 
Siva. The energy of emission extends down through them, spreading out through the 
entire series of principles below Siva. Siva’s divine consciousness courses through the 
first fifteen vowels, that contain all that is to be emitted through the energy of emission, 
which is the sixteenth vowel. The energies within Siva develop progressively, by a 
process called kaland, whereby they compound one with the other until they reach the 
fullness of their development in the energy of emission, through which the inner 
contents of Siva pour out into outer manifestation through and as the remaining 
principles. And so this energy is said to vitalize the universe. See above, note TAv ad 
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He (now) connects this (teaching) to the subject at hand: 


Wd For: TED Sep GST: FATA | $6 d 
STATIS TT | 


evar kalah pañcadaśa ksiyante Sasinah kramát | 97 Il 
Gpyayiny amrtabripatad atmyat sodasi na tu | 


The fifteen digits of the Moon decrease in this way successively (one 
after the other). But this is not the case with the sixteenth (digit), which 
nourishes (the universe) because it is one with nectar which is the water (of 
the inner divine libation). (97cd-98ab) (97) 


‘The sixteenth (digit)’ certainly does not decay. The intended sense is 
that as it is one with Water, the Sun cannot destroy it.” 

He now describes the junction of the dark and bright fortnight that 
follows: 


wa ware amet gfe: wats: p l d 
aii agent vara: a afta: | 


tatra pañcadaśī yasau tutih praksinacandramáh || 98 || 
tadiirdhvagam yat tutyardham paksasamdhih sa kirtitah | 


There, the fifteenth ‘uti is when the Moon has waned away. That 
half futi which, (transcendent), is above (ürdhvaga), is said to be the 
conjunction of the lunar fortnights (paksasandhi)."* (98cd-99ab) (98) 


3/138-141; also see Dyczkowski 2009: intro. vol. 2, p. 338 ff., where the rhythm of the 
Moon and its phases, especially the Full and New Moon, are discussed at length. 

?* After citing the Kamikd, getting back to the main narrative, Abhinava continues his 
presentation. 

?5 Although it corresponds to a tufi of time, the sixteenth lunar day (tithi) is not a 
separate day, or separate moment of time, as are the other lunar days /tutis. If a sixteenth 
lunar day were to be projected into the dynamism of the breath, it would come and go. It 
would not be eternal. The sixteenth lunar day is half a tithi on either side of the 
conjunction of the two flows of the breath. It does not move, and hence never changes 
or decays; overlapping the fifteenth lunar day on one side and the first lunar day on the 
other, it transcends them even as it is merged into them. Moreover, and above all, it 
must persist, because it continuously sustains this process of give and take. If it too were 
to be exhausted or increased by it, it would be temporal, objective, and hence subject to 
decay, as is the flow of the breath, that at some time will cease. The Sun of time, with its 
rising and setting, does not exhaust this Water of eternal nectar that nourishes the Sun 
itself. 

2% The fifteenth tuti, when the Moon has waned away, arises at the end of exhalation in 
the End of the Twelve. Here Abhinava says that that is ‘above’. He is suggesting, it 
seems, that the End of the Twelve meant here is the one above the head — the Upper End 
of the Twelve (ardhvadvadasanta). This makes sense. The experience of Nectar 
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"The fifteenth’ ‘uf is the place where the New Moon rises and so he 
says that (it happens) ‘when the Moon has waned away’. That (tuti which is 
after the fifteenth digit) is the one associated with the sixteenth cuff of the 
exhaled breath (praniya). 

Surely, it is the conjunction of both, and so how is it that that (takes up) 
just one half ruti of the vital breath? With this question in mind, he says: 


TARJA EAR WEST » 9 I 
"wi wwe anita ufu aces | 


tasmád visramatutyardhad amavasyam purādalam || 99 |l 
param pratipadam cardham iti samdhih sa kalpyate | 


Thus, the New Moon is the first half (dala) (generated) from the 
half tuti of repose. The following half is the first day (of the bright 
fortnight). This (union of the two half tutis) is conceived to be the 
conjunction (saridhi) (between the two lunar fortnights)."" (99cd-100ab) 
(99) 


Taking the support of ‘the half tuti of repose’, which is the last one of 
the exhaled breath, ‘the first half’, is the first half (ruri), with which the New 
Moon is associated. “The following one’ is the second half tuti, which is the 
first one of the inhaled breath, and is that of the first lunar day, with which it is 
associated. Thus, by combining both of these halves, the one tuti which is the 
gap between the first lunar day (of the bright fortnight) and the New Moon ‘is 
conceived to be the conjunction (sardhi)’ (between them), and is taught to be 
such. This is the meaning. That is said (in the Amarakosa): ‘the conjunction of 
the lunar fortnights is the gap between the first lunar day (of the bright 


dripping from above is well documented in yogic texts of all sorts and schools both of 
the early and latter period. It is beautifully symbolized by the self-consecration of 
Mrtyuiijaya Siva, who with one pair of his hands pours nectar from pots above his head. 
It is here — ‘above’ — that yogis experience the conjunctio of the two fortnights. 

?* Cf. above, 6/76cd-77ab. Cole: ‘The first half is the half rithi of the waning and the 
next half is the waxing — the two polarities of visrama and prakasa. All the tithis are one 
or the other, the sixteenth is both. The two halves are the conjunction (sandhi) as 
directly stated in verse 76-78 and reclarified here. It overlaps the last half of Amavasya 
and the first half of the first lunar day (pratipada).’ (Personal communication) 

Although this fits with the lunar days in this way, Abhinava and his sources 
talk about fufís. These need not be tithis. There is no sixteenth lunar day as such 
astrologically. Nor does the movement of the Sun and Moon actually stop. So it is better 
to talk of time spans within the breathing cycle. Most of it is indeed in motion and so 
reflects the movement of the asterisms. There are sixteen kala units of lunar time, but 
only fifteen are temporal in the sense that they wax and wane; the sixteenth is ‘hidden’ 
and ‘unchanging’ in between the ascending and descending phases of the cycle. In that 
sense, it is transcendentally engaged in the Moon's activity. In that same timeless time, 
it is also immanent within it as connecting its ascending and descending phases by 
participating in both — spanning and connecting the two as two sides of itself. 
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fortnight) and the fifteenth (lunar day of the dark fortnight).'?* Elsewhere this is 
said to be the main time to worship the deity (pijà). As is said: 


‘One should not worship God by day and most certainly not at night. 
One should worship the God of the gods when (both) day and night have 
ended. ^? 


Here (in this case), if one were to explain (as some do) that the junction 
(between Day and Night) is the half tuti of repose itself divided into halves, then 
its two junctions (at dawn and at sunset) would be just one tuti in (two) halves, 
and so, because one tufi (extra remains) that has no application, (this view) 
would ultimately be (seen to be) unreasonable. So enough (now) of much 
(prolixity).? 

Having explained in this way (how the two) lunar fortnights arise (in the 
breath), he (now) also describes (how a) solar eclipse (takes place within it). 


The Solar Eclipse 
qw we dfexpewdni ques g ?oo 1 
amei fafereseregdreqdué fas | 


tatra pratipade tasmims tutyardhardhe puradalam || 100 Il 
amavasyam tithicchedat kuryat süryagrahar viset | 


?* Amarakosa VA/Tab. The Amarakosa is a well-known Sanskrit lexicon. 

?? Cole remarks: ‘This is an external timing for pija and the times indicated to be the 
junctions of the breath of the universe.’ According to Swami Lakshmanjoo (TPR p. 61): 
“Day is the time that the breath exits externally. One should not worship the Lord whose 
nature is consciousness at that time. One should also not worship the Lord who is one’s 
own nature during the Night, that is, when inhalation (apána) moves into the body. 
Rather one should worship the Deity, which is one’s Self in the form of Siva, when both 
Day and Night have ended." 

230 Tt seems that there were some who held the view that there is only a half rufi at the 
junction of the day and night, which is divided in two. Jayaratha refutes this view by 
pointing out that in that case, as there is only one tuti for both junctions, there would be 
one tufi less, and the remaining one would serve no purpose and could not be accounted 
for. 

The length of a lunar day varies between 21 and 26 hours. The beginning and 
end of a lunar day does not coincide with the beginning and end of a solar day. There 
must always be fifteen lunar days (rithi). The first one begins at the end of the Dark 
Moon (améivasya) and the beginning of the first lunar day of the new moon (pratipada). 
The fifteenth lunar day ends at the end of the full moon and the beginning of the waning 
phase. This period may vary between 14 and 15 days. This means that the beginning and 
end of the other lunar days (tithi) do not coincide with solar days. Moreover, the length 
of a lunar day throughout the month may increase or decrease, which adds to the 
variance of the discrepancy. The day is named after the lunar day at sunrise. So it 
possible that a whole lunar day passes and a second begins within twenty-four hours, 
that is, before the next sunrise. This is termed a ‘loss of a lunar day’ (ksayatithi). It is 
also possible that a sunrise and the following sunrise occur within the same lunar day. 
That is an ‘increase’ in the lunar day. 
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A solar eclipse occurs when, in the (latter part) of the (two) half 
tutis, namely, the one there within that first lunar day (pratipada), enters,” 
because of the loss of a lunar day (tithiccheda), the first part belonging to 
the New Moon.”” (100cd-101ab) (100) 


A half tuti and (another) half make two halves of a tuti. The meaning is 
that ‘within that’, that is, within the two half tutis, conceived to be a 
conjunction. That being the case, the New Moon is the first half out of the two 
half ruris, ‘one inserts’ in the following half (ruri) of the first lunar day, 
‘because of the loss of a day’ that is, because, as will be explained, it is termed 
a ‘debt’ (rna)? (When that is taking place,) ‘a solar eclipse occurs’. The 
meaning is that a solar eclipse can take place by the union of the first day of the 
lunar month and the New Moon.^* 

Well then, agreed that a solar eclipse occurs just because of that, but 
what (does one) hope (to attain) here (thereby)? With this question in mind, he 
says: 


Tress vH welt waft ep 202 | 
Taam: RRA: | 
tatrarkamandale linah Sasi sravati yanmadhu || 101 ll 


taptatvāt tat pibed indusahabhüh simhikāsutah | 


Then (Rahu), the son of Sirnhika, who accompanies the Moon, 
that has dissolved there into the solar disc, drinks the honey that flows 


*! Read viset for visat. 

?* Cole infers that Abhinava is referring to the loss of a lunar day (ksayatithi) on the 
New Moon. A lunar day is lost almost every month due to the elliptical orbit of the 
Moon. A stolen New Moon is an eclipse (grahana). It like the first of the month not 
being in the calendar. 

?55 The lunar month is less than 29 days long and so, in order to co-ordinate the lunar 
cycle with solar, periodically lunar days need to be subtracted or added. The subtraction 
of a lunar day is termed ‘rpa’, which literally means ‘debt’. The addition is termed 
‘dhana’, which literally means ‘gift’. Lunar and solar eclipses may occur on the days of 
the New and Full Moon, respectively. Projected into the breathing cycle, a solar eclipse 
occurs when the Yogi with a cough or calculated effort, attention or the like increases 
the speed of the exhaled breath (prana) so that it takes one lunar day (tithi) less. 
Conversely, a lunar eclipse occurs when the inhaled breath slows down. This too may 
take place spontaneously when, for example, the Yogi yawns, or he may slow down the 
breath intentionally. In this case, there is an extra day. An eclipse is understood to take 
place by the interaction of the Moon and the Sun with Rahu and Ketu, respectively. 
These two demonic grahas are the ascendant and descendant nodes of the Moon, which 
are the two points where the orbit of the moon passes through the earth’s ecliptic. See 
below, 6/109cd-110ab (109) and note 6,246. 

?* This is when an eclipse can take place, but for that to happen there must also be a 
loss of lunar day (ksayatithi) at that time. 

?* Mani (1984: 718): 'Simhikà was a giantess (Visnupurana arhśa 1, chapter 15 and 
Agnipurüna chapter 19). Two sons named Hiranyakasipu and Hiranyaksa and a 
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(from the Moon) because it has been heated (by the close proximity of the 
Sun).”* (101cd-102ab) (101) 


daughter named Sirnhika were born of Prajapati Kaśyapa by his wife Diti. Sirnhika was 
married to Vipracitti. Two sons named Rahu and Ketu were born to them. . . . A story 
occurs in the Ramayana that this Simhikà caught hold of Haniman by his shadow and 
swallowed him while he was jumping to Lanka, and that Hanūmān escaped from her.” 

The ‘son of Sirhika’ is both Rahu and Ketu. They correspond to two types of 

eclipses, according to whether they occur in the north node (Rahu) or south node (Ketu). 
This applies to both lunar and solar eclipses. So there are four types of eclipses. 
36 Cole (2012: 62-63): ‘The globe (gola) which becomes the cause of eclipsing another 
body is called the chhadaka (the obscuring object) [cf. following verse 6/102cd-103 
(102-103ab)] This will cause different magnitudes of an eclipse according to the 
anomaly of the Moon from the Earth and the exact alignment of the luminaries with the 
ecliptic... The time from the apparent conjunction till the end of the eclipse is called the 
vimardàrdha (the measure of obscuration / devastation). The time of complete eclipse is 
called nimilana or the closing of the eyes. The luminary's emergence from the eclipse is 
called unmilana or the opening of the eyes. This is symbolic of ignorance obscuring the 
mind which does not know its true nature. One first shuts the eyes (nimilana) to 
meditate in order to destroy the world (or attachment to it). Then after realisation one 
opens the eyes (unmilana) to perceive divinity everywhere. The end of the eclipse is 
called moksa, . . . The solar eclipse has the power of completely awakened perception, 
the burning of the illusion of a separate self. It is absolute vision, not even one to see, 
just One awareness. Ramana Maharishi was born during a solar eclipse. The lunar 
eclipse has the power of complete surrender, the falling away of any illusion of separate 
self. It is the washing away of any self-made desires, and having only One presence that 
moves all things. Chaitanya Mahaprabhu was born during a lunar eclipse. Philosophies 
may say various things, but in the energy of the eclipse there is nothing to hold onto. 
One who grasps for the impermanent is lost and suffers. Those who station themselves 
in the Unchanging reach the Supreme Abode (paramari padam) . . . 

Cole (2012: 63-64): *Eclipses occur repeatedly in certain intervals of time; this 
is called the grahanaparivartana or the revolution of eclipses. In modern astronomy it is 
called the Saros cycle, or an eclipse cycle. It is the period after which the pattern of 
lunar and solar eclipses repeats. The periodicity of the eclipses 18 years, 11 hours and 8 
hours. . . . In the Vedas this time period is called the 3339 deities who drink the nectar 
of the Moon (Rgveda 3/9/9, 10/52/6). The deities were related to the pitrs [ancestors] 
who drank the nectar of the Moon during the waning lunar days. There are 371 lunar 
days in the solar year, multiplied by 18 years makes 6,678 lunar days of which half is 
3,339 waning lunar days. 

The eclipse cycle is related to three periodicities of the lunar orbit. One is the 
synodic month. This is the complete cycle of phases of the Moon as seen from Earth. 
The lengths of the astronomical months vary slightly because of the perturbations of the 
Moon orbit. It averages 29 days, 12 hours 44 minutes and 3 seconds (29.53059 days). 
The Draconic month (also called a nodical month) is the time for the Moon to make two 
successive passes of the ecliptic and return to the same node. In other words, just as the 
month becoming conjunct with the Sun creates a synodic month, the Moon becoming 
conjunct with Rahu creates a nodical month. The time it takes the Moon to return to 
Rahu takes 27 days 5 hours 5 minutes and 35.8 seconds (27.212220 days). The 
difference between a synodic month and a draconic month is approximately 2 1/3 days. 
An anomalistic month is the time the Moon takes from perigee to perigee — the point in 
the Moon's orbit when it is closest to Earth. An anomalistic month is about 27.55455 
days. 
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‘Honey’ (is the lunar) nectar. (It flows from the Moon) ‘because it has 
been heated' (to varying) degrees, according to (its) proximity to the Sun. 
(Rahu) ‘accompanies the Moon’ because, as (was) said (before): ‘Rahu is in 
the Moon?" and so moves with it. The sense is that otherwise, these three (the 
Sun, Moon and Rahu) could not unite (to give rise to an eclipse). According (to 
the Svacchandatantra): 


*O Goddess, (during a solar eclipse) the lunar orb is then within the 
solar orb. O fair lady, Rahu is within the lunar orb, desiring to drink (its lunar) 
nectar. The moon drips nectar and Rahu consumes it. After he has drunk it, he 
quits the lunar orb, and (the moon) then is said to be freed (from the eclipse). ^* 


The Moon needs to be either new or full for an eclipse to occur which relates to 
the synodic month. The magnitude and duration of the eclipse is caused by the distance 
of the Moon from the Earth which relates to the anomalistic month. And whether the 
Moon is conjunct or opposite Rahu relates to the draconic month. When these three 
align there is an eclipse of similar magnitude and duration.” 

27 Above 6/66c. 

?55 SvT 7/70cd-72ab. The preceding verses and commentary serve to clarify these lines. 
They are as follows. 

athantarimamavasyam darsayati ---- 


Sakti (> Saktir) vai visati prane yà tutistu vidhiyate | 
āmāvasyā tu sā jfieyà krsnapakse varanane | 68 I| 


Saktih brahmarandhrasthanam, tutiriti prakstnacandra paficadast | ata evamakhyayarn 
sodasyarh tutau vasanat tadbhittyavalambanàád amavasya sā jfieyà V 68 || 


atha pürvamásütritari paksasamdhim sphutayati - 
Sakter madhyordhvabhage tu tutyardham yat prakititam | 


paksasarndhis tv asau jfieyah......... 


brahmarandhrad utthitayah Sakter madhyam tvaksthanam tvaksesas tu kesasthanam 
ürdhvam ekam eva tutyardham yat, sa paksayoh krsnasuklayoh sardhih | yad eva hi 
pranasyantyamn — tutyardhamn tad — evápanasyadyam — bhavatity — etadubhayos 
tutyardhatmakam desata ekam eva tattutyardhadvayavahakalam samdhipadam | 
athàtra süryagrahanam darsayati ---- 


amavasyardhapratipada | 69 Il 
tithicchedena vai tatra süryasya grahanam bhavet | 


praguktat küsát tithicchedena yadà amàvasyeti tatsambaddhah paksasamdhyardhakalah 
svasmin saridhyàtutibhage pratipatkalena saha bhavati, tadà siiryagrahanam bhavati M 


"Now he explains the inner New Moon. 


‘Sakti, which is considered to be tuti, enters into the vital breath of exhalation. 
O fair-faced lady, she should be known to be (the digit of) the New Moon.’ SvT 7/68 


Sakti is the location of the Cavity of Brahma. The tuti (meant here) is the 
fifteenth one when the Moon has waned away. Thus, because she resides in the 
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Well then, what is the true nature of these three in union? With this 
question in mind, he says: 


sh: Tt Ay Aa MAPT | 202 1 
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sixteenth rufi called Ami, as she takes the support of that as the wall (of its foundation), 
she is known as Amavasya. He now clarifies (the nature of) the conjunction between the 
lunar fortnights mentioned previously. 


"The half tui that is said to be that of the power, which is in the middle of the 
upper part, should be known to be the conjunction(sarndhi) of the lunar fortnights." 
(T9abc) 


"The power’ that has risen from the Cavity of Brahma ‘in the middle’, the 
location of the skin which is the remaining skin where the hair is located, that is, ‘the 
upper part’. The one half rufi is the conjunction (saridhi) of the dark and bright lunar 
fortnights. The half ruri that is at the end of the (flow of) exhalation is the same one that 
is at the beginning of inhalation (apana). Thus, that half tuti of both of them is, from 
(the point of view of their) location, one and the same as the time that passes for those 
two half tutis, which is the plane of the conjunction (of the two breaths). 

Now he describes the solar eclipse (that takes place) here. 


‘(The conjunction) is half the first lunar day of the New Moon, by the loss of a 
lunar day there, a solar eclipse takes place.’ (69bcd) 


A solar eclipse takes place if the New Moon (coincides) with the loss of a lunar 
day brought about by a cough mentioned previously and the half (measure of) time of 
the conjunction of the lunar fortnight takes place along with the time of the first lunar 
day within the part of its own rufi of conjunction. For (it is taught that) . . .' (SvT 
7/10cd-72ab follows) 

Commenting on SvT 7/70cd-72ab, Ksemaraja writes: tadeti pratipado 
‘mavasyabhagasamghatte, ravibimbantare pranamadhye, candrabimbam apānah, 
praviset | piirvoktanitya ca — candrasahacari rahuh — siryasamsparsavilinamn 
cándramamrtam — pitvà — kamcitkalam — àsvàdya — apanarüpam — candrabimbarn 
svasambandhad muiicati | idam atra satattvam ---- 
evam antar iva bahir apy anayaiva yuktyà bhavet M 
Gdityagrahanam caiva loke tad upadisyate | 7-72 | 


""Then' when the first lunar day and the part, which is the New Moon, unite, 
the lunar orb, which is the inhaled breath, enters ‘within the solar orb’, that is, into the 
middle of the exhaled breath. According to the teaching imparted previously, once 
Rahu, who moves with the Moon, has drunk the nectar of the Moon that has merged into 
the contact with the Sun for some time and tasted the lunar orb in the form of the 
inhaled breath, he frees it from the connection with himself. This is (the meaning) here 
and its nature (Ksemaraja now quotes the verse cited ad 6/104ab (103cd): . . . 

This is so in this way externally also as it is inwardly, in accord with this 
teaching. (The Svacchandatantra continues). 

‘That is said to be a solar eclipse in the (outer) world.” (SvT 7/72cd) 
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arkah pramaénam somas tu meyam jfanakriyatmakau | 102 |I 
rahur mayapramata syat tadacchadanakovidah | 
tata eva tamorüpo vilapayitum aksamah || 103 Il 


The Sun is the means of knowledge, whereas the Moon is the object 
of knowledge. (The two, are, respectively,) knowledge and action. Rahu is 
the (individual) Maya subject, who is skilled in obscuring them (acchadana) 
and so, as he is (only) darkness (famorüpa), he cannot destroy (them).”” 
(102cd-103) (102-103ab) 


(Rahu) obscures the means and object of knowledge by assimilating 
them into himself. (However, they are just) concealed, not completely 
destroyed, because, (persisting) as latent impressions, they arise again by the 
power of the awakening (consciousness) (bodhaka). Thus he says that (he) 
‘cannot destroy (them)'. ‘Therefore’, because it obscures, darkness is (just) an 
obscuring covering (that does not destroy what it covers over). 

Surely (one may ask,) what is capable of destroying them? With this 
question in mind, he says: 


TAEAE Fea umm femp: | 


tatsanghattádvayollaso mukhyo mata vilapakah | 


The one who does destroy them is the primary (most authentic) 
subject, who is the nondual outpouring (of pure consciousness that arises 
from) the (pulsing) union (sarighatta) which is the fusion of these (three, 
that is, subject, object and means of knowledge). (104ab) (103cd) 


The ‘union’ of these (three), i.e. subject, object and means of 
knowledge, is their oneness (samarasya), which is the nondual (reality) that 
pours forth from that, and is *the primary (most authentic) subject who does 
destroy (them)'. The meaning is that it is just the essence of supreme 
consciousness alone (that arises) by the union of these three. As they say: 


*Ráhu (svarbhànu), the subject of the Void (of subjective consciousness 
in deep sleep), enthused with the aesthetic savour (rasa) of the nectar that has 
been made to flow from the Moon (of the inhaled breath), the object, forcefully 
united with the means of knowledge, and the Sun of the exhaled breath, covers 
over the Sun. May the one who knows the union of these three here during (this) 
auspicious eclipse delight in (its) aesthetic savour (rasa). 


Thus, this is a very auspicious time and so he says: 


?* In accord with his exegetical method, Abhinava, applying the phenomenology of the 
Pratyabhijiia, relates this triad of primary natural symbols to the three fundamental 
factors of perception, so that they serve to explain one another mutually even as their 
dynamic interaction is homologized to the rhythm of the breath. 
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SHAE TAM FISH d tov dg 
STEAM TAA YI US Aa: | 


arkendurahusanghattat pramanam vedyavedakau | 104 || 
advayena tatas tena punya esa mahagrahah | 


Thus, because of this, when the means of knowledge, the object and 
subject, by the union of the Sun, Moon and Rahu are (united together) as 
one, this, the Great Eclipse, (is the most) auspicious (punya)." (104cd- 
105ab) (104) 


‘As one’ means that they are (all) just consciousness alone. That is said 
(in the Svacchandatantra): 


‘Rahu, the Sun and the Moon — if these three planets are perceived in 
conjunction, that is the Great Eclipse (mahdgrahana). That time is the greatest 
and most auspicious for all the worlds. '?^' 

Surely (one may ask), does the union of the Sun and the rest take place 
in association with the first lunar day and the New Moon, or in some other way 
also? With this question in mind, he says: 


amaai fau wgz3ewenm: | 204 I 
aa Ww werfzadhenfadfe | 


amdvasyam vinàpy esa sanghatta$ cen mahágrahah I 105 Il 
yatharke mesage rahav asvinisthe ‘Svinidine | 


This Great Eclipse can also occur when this union (takes place), 
even if it is not the New Moon (on the first lunar day) as, for example, 


%0 This verse is a reworking and explanation of SvT 7/73-74ab quoted in the 


commentary. 

?! SvT 7/73-74ab. Cole writes in a note to the translation: ‘The terminology indicates 
that a lunar eclipse is called a grahana because the Sun and Moon are not conjunct, 
while a solar eclipse is considered to be a mahdgrahana as both luminaries and the node 
Rahu are in the same position.” Ksemaraja introduces these lines, saying that they are 
teaching jyotisaprakriyà. Clearly, Ksemaràja thought that the term ‘mahagrahana’ was 
well established terminology. He explains that it is an eclipse of the Sun, which takes 
place during a New Moon in the dark fortnight (SvTu intro 7/75cd krsnapaksarn 
siiryagrahanam). See below (112-113), where grahana means eclipse. This takes place 
at the end of the bright fortnight, that is, during a New Moon which is the ‘arising of the 
Moon of inhalation’ (suklapaksah apünacandrodayarüpah). Analogously, a mahavisuva 
(spring equinox) is distinguished from a simple visuva (autumn equinox). A solar 
eclipse gives liberation and a lunar eclipse, worldly benefits (bhoga) as do a 
mahdavisuva and a visuva, respectively. 
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occurs when the Sun is in Aries and Ràhu is in (the constellation) Āśvinī, on 
the day of Asvini (when the Moon is in Aévini).”” (105cd-106ab) (105) 


This Great Eclipse can also occur if ‘this union’ takes place during the 
pure first lunar day, even if it is not the New Moon. This is just as happens (for 
example) externally when, because the Moon, Sun and Rahu are located in (the 
constellation of) Agvini for a moment. It is possible that there is a solar eclipse 


E 


According to the Vedic astrology taught in the Vedanga Jyotisa, which is still 
currently accepted, along with the division of the sky into the twelve signs of the zodiac, 
the sky is also divided into twenty-seven constellations (naksatra). The starting point of 
the constellations is the point on the ecliptic directly opposite the star Citra (Spica) in 
the sign of Aries. The ecliptic is divided into each of the constellations starting from 
here. The number of constellations reflects the number of days in a sidereal month (i.e. 
27.32). The width of a constellation is traversed by the moon in about one day. Each of 
the constellations is governed by a Lord who is one of the nine planets in the following 
sequence: Ketu (southern lunar node), Sukra (Venus), Sürya (Sun), Candra (Moon), 
Mangala (Mars), Rahu (northern lunar mode), Brhaspati (Jupiter), Sani (Saturn) and 
Budha (Mercury). The cycle repeats itself three times to cover the twenty-seven 
constellations. It begins with A$vini, in the sign of Aries, to which Abhinava is referring 
here. Thus, this is the beginning of the breathing cycle. Accordingly, an eclipse here at 
this conjunction is particularly auspicious. Here as in the other cases, if the yogi’s 
attention to the juncture where the breath originates is so strong that it is suspended, in 
the sense of absorbed or ‘covered over — ‘eclipsed’ by consciousness, the yogi 
participates in the freedom of consciousness, which is the origin and final end of all 
things. He must catch the opportunity and not let go — as does Rahu the Sun or Moon — 
he has a chance not only of catching a glimpse of the ‘darkness’ of the unmanifest, 
transcendent consciousness, he can enter it and remain at one with it forever. At a 
juncture, the opposites balance out and so unite on a common plane. The yogi pays 
attention to his breathing, perception, sensory activity, the rising and falling away of his 
thoughts etc., to find these centres of union and balance. In this chapter, these junctures 
are discerned repeatedly in the many ways the cycles of the breath can be contemplated 
as increasingly greater cycles of time, starting from twenty-four seconds, up to cycles of 
sixty years and beyond. When eclipses, lunar or solar, take place at these junctures, the 
balance is extended, and so affords a greater opportunity for entry into the ‘equality’ 
(samata) which is ‘plenitude’ (pürnatá) of consciousness that is the ground and source 
of all the cycles of time, as it is of the breath and all else. 

Cole in a note to the translation notes that: *Abhinava cites the example of the 
first month and sign (rasi) of the lunar new year. The same applies mutatis mutandis to 
all the subsequent signs. This belief is the result of a faulty calculation of eclipses that 
works sometimes in the case of partial eclipses. There is no mention of this rule in the 
available astronomical texts; even so, it is possible to calculate an eclipse on this basis, 
but the chance of a correct prediction on this basis is less than 50% on average. 

Sun in Aries, Rahu in Āśvinī (which is in Aries) and the moon in A&vini, which 
makes the day Ásvini — this would have to happen in the month after the spring equinox 
using stationary constellations. New Moon with Rahu within 15 degrees of the 
conjunction is an eclipse. Rahu is in a sign for one and a half years and so moves around 
the zodiac every eighteen years. This allows for this to possibly happen twice every 
eighteen years. Other than that I don't know the relevance unless it is referring to an 
internal happening where Rahu, Sun and Moon are all in the place of the equinoctial 
conjunction." 
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during the New Moon in (the month of) Vaiéaka (i.e. April / May)? for more 
than two praharas (i.e. six hours) during the pure first lunar day. This is because 
the Moon is in parallax (lambana), when there is an addition of an extra lunar 
day (dhana), because for half the time of the eclipse, (the period of) parallax is 
reduced. In the same way, a solar eclipse can occur by the conjunction 
(saribheda) of the first lunar day and the New Moon. In that case, the eclipse 
begins during the New Moon, and (the Sun) is freed on the first lunar day. 
Otherwise, both take place on the first lunar day alone. Thus, the sense of (this) 
verse has been established. 
He says that: 


smart ep emi v we uS 208 I 
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Gmavasyam yada tv ardham linam pratipade dale | 106 || 
pratipac ca vi$uddhà syàt tanmokso dürage vidhau | 


When the half (moment) of the New Moon (amdavasya) dissolves into 
the half of the first lunar day, the first lunar day is pure (and the Sun is 
freed at the end of an eclipse), when the Moon has moved away." ^ (106cd- 
107ab) (106) 


When the eclipse ends, the Moon is distant (from the Sun), and so it is 
said that (the eclipse ends) *when the Moon has moved away'. When (the 
Moon) is far (from the Sun,) Rahu, that moves with it, is so also. This is the 


sense. 


?* See below, note to 6/134cd-135, for a table of the months and their correspondences 
to the signs of the zodiac. 

% The first lunar day (pratipad) is purifying. According to the Puranic Encyclopedia 
(Mani 1984: 786): ‘Tara was the wife of Brhaspati [Jupiter]. She was extremely 
beautiful. Once she fell in love with Candra (the Moon) and, leaving her husband, 
started living with him. Candra was the disciple of Brhaspati. The devas were angry 
when they found that the wife of their preceptor was staying with his disciple. Brhaspati 
sent word to her to return home, but she did not heed him. At last the Devas decided to 
fight Candra. Then they came to a compromise and Tara was sent back to Brhaspati. 

In due course, Tara delivered a son. He was Budha (Mercury), father of 
Purürvas. There arose then a dispute between Candra and Brhaspati regarding the 
fatherhood of the child. Then the Devas called Tara, who said that it was Candra’s child 
and so Budha was looked after in Candra's house. (9" skanda Bhdgavata).’ [Tara left 
Brhaspati on the 14" lunar phase slept with the Moon on the 15" lunar phase 
(amavasya)) and returned on pratipad.] 

In other words, the Moon stole Tara during the fourteenth lunar day. He made 
love to her on New Moon. He gave her back and performed penance to purify himself. 
on the following first lunar day (pratipad). It is for this reason that the defects (dosa) of 
the fourteenth lunar day and New Moon are purified on the following first lunar day 
(pratipad). 

%5 We have seen that it is said in the Svacchandatantra (7/43ab) that Rahu moves with 
the Sun and Ketu with the Moon. However, according to astrology, Rahu moves slower 
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(Now) he explains why an eclipse is so important. 


WATT AAS | 20 d 
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grasamoksantare snanadhyanahomajapadikam W 107 Il 
laukikdlaukikam bhüyah phalam syat paralaukikam | 


Again, (all ritual actions) to do with this or the next world, bathing 
meditation,” oblation, recitation of mantra and so on, that are performed 
in between the devouring (of the sun by Rahu) and its liberation, bear 
much supernal fruit. (107cd-108ab) (107) 


*Much fruit' means endless fruit. As is said (in the Svacchandatantra): 


‘O goddess, bathing, the giving of alms (dana), worship, offerings to 
the fire, repetition of Mantras etc. performed by adepts there (during an eclipse) 
bear endless (good) fruits.’*” 

He now explains why (the fruit is) supernal: 


HICTHTEERGTSDNTSRE ATMA D 20% di 
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grasyagrasakataksobhapraksaye ksanam àvisan W 108 Il 
moksabhag dhyānapūjādi kürvari$ candrarkayor grahe | 


than the Sun and does not move with the Moon, when the Moon moves away from the 
Sun. Be that as it may, it is indeed commonly believed that the first day of the Moon 
following an eclipse is especial pure, just as, conversely, the eclipse is extremely 
impure. 

According to Cole in a note to me: ‘Abhinava is talking about the purity of the 
first lunar day (pratipad) by virtue of which the lunar cycle starts anew. The Moon 
could be moving toward Rahu entering pratipad, as Rahu just needs to be within 15 
degrees of the New Moon on either side of the conjunction to create an eclipse. The 
point is that moving into pratipad is a time for purification from the (amávasyá) eclipse 
which is often considered impure.” 

? TA 6/104cd-105ab (104) is a reworking of SvT 7/73-74ab (= TS 24/67-68ab). TA 
6/107cd-108ab (107) is a reworking of SvT 7/74cd-75ab (= TS 24/68cd-69ab). 6/105cd- 
107ab (105-106) are drawn from another source. Instead of dhyanari — meditation, the 
printed edition of SvT 7/74cd-75ab reads danarn — ‘the giving of alms’ — as does the 
citation of it here apart from MS Ñ of the Tantraloka, where the reading is dhyanam. 
The reading in the printed edition of the SvT makes good sense. It is the one that one 
would expect and makes one wonder whether emendation of Abhinava's version would 
not be appropriate. I hesitate to do that because the reading in the TS 24/68cd-69ab is 
dhyanam, not danam. The rest of the text is without variants there. It is thus quite 
possible that the reading in the Tantraloka is the original one. 

?" SVT 7/74cd-75ab. 
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(The yogi who) during an eclipse of the Moon and the Sun enters, 
(be it only for) a moment, (into this state in which) the disturbance of the 
(duality between) the eater and the eaten (i.e. subject and object) ceases, 
practicing meditation, worship, and the rest, is liberated. (108cd-109ab) 
(108) 


Here indeed (according to this teaching), ‘during an eclipse of the 
Moon and the Sun', that is, when there is a solar eclipse, *the disturbance', 
which is the relationship between ‘the eater and the eaten’, that is, between the 
perceiver and (his) object, (ceases. This happens as) the yogi enters into the 
supreme subject, who is the (very) cessation (itself) of that (disturbance). Doing 
so, taking the support of the supreme dynamic state (vrtti) (of consciousness), 
‘practicing meditation’ and the like (even) for just a moment, he is 
"liberated'. This is the meaning. As is said: 


‘Abandoning by the aforesaid means (karana) the two fortnights 
(paksa), he who always takes the support of the supreme dynamic state 
(paravrtti) abides in the end of the Transmental. Having abandoned everything 
below and established in meditation, he should connect (with the supreme state). 
(One who practices this way) is, without a doubt, liberated, or otherwise (if not, 
he) is endowed with (all yogic and other) accomplishments (siddhi).’ 


Having said what takes place because of the loss of a day,” he (now) 
explains (what happens) by the addition of an extra (day). 


The Lunar Eclipse 
Aae ot mdp fais uH 208 II 
aes a qp Pes WATT | 
tithiccheda rnam kaso vrddhir nihSvasanam dhanam | 109 1l 


ayatnajam yatnajam tu recanüd atha rodhanat | 


The loss of a lunar day (that takes place) by coughing is (the inner) 
‘debt’ (rna), while (the inner) ‘gift’ (dhana)” is the addition of one (that 


?'5 See above, 6/100cd-101ab (100) and note to the commentary. 

% Line 6/109cd (109ab) is a condensation of SvT 7/65cd-66ab that is quoted by 
Jayaratha in the commentary. Defow, Hart and Robert Svoboda (2003: 186) explain: ‘In 
Vedic time keeping a tithi is a lunar day, or the time it takes for the longitudinal angle 
between the Moon and the Sun to increase by 12 degrees. In other words, a fithi is a 
time-duration between the consecutive epochs that correspond to when the longitudinal 
angle between Sun and Moon is an integer multiple of 12 degrees. Tithis begin at 
varying times of day and vary in duration from approximately 19 to 26 hours.” 

A tithi is determined by the speed of the Sun and the Moon. There is a big 
difference between the movement of the Sun and the Moon. The Sun passes through one 
sign of the zodiac in thirty days. The Moon takes approximately two and a half days. 
Moreover, the relative motion of the Moon with respect to the Sun may be greater or 
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takes place) by yawning. These are involuntary (ayatnaja). The voluntary 
ones (yatnaja) are brought about by (forced) exhalation (recana) and 
(breath) retention (rodhana).** (109cd-110ab) (109) 


‘Debt’ (i.e. the loss of a lunar day) is said (to take place when) the part 
which is the New Moon spontaneously enters the part of the first lunar day by 
the rapid flow of the exhaled breath (prana) brought about by coughing. Again, 
the oneness of the two days, (the first of which is) lost, (representing) the cause, 
and (the second, which is) the effect, is metaphorically (called) ‘coughing’ .”*! 
The ‘gift’ (of the increment of a lunar day) is said to be the dawning of the Full 
Moon, that takes place by the fullness (of the breath) due to the increase by a 
lunar day, brought about by the sluggish flow of the inhaled breath (apana) 
brought about by yawning. (It is also called) ‘gift’ and ‘yawning’ (nihSvasana). 
This happens spontaneously to everybody, including those who are not yogis, 
by coughing, yawning and the like, and so is said to be ‘involuntary’, thus, 
when an inner solar or lunar eclipse is taking place, they do not pay attention (to 
it), and so do not perceive the supreme (reality). Whereas yogis exert a 
(voluntary) effort, by (forced) exhalation and inhalation etc. of the breath, which 


less according to the relative position of the two. As the Earth's orbit is elliptical, the 
time it takes for the longitudinal angle between Sun and Moon to increase 12 degrees 
may be less or more according to the relative distance between the Sun and the Moon. It 
is as if the speed of the Moon increases or decreases. If the time required is more than 
24 hours there is more than one solar day in a tithi. This is termed an ‘increase’ (vrddhi) 
of the tithi. For example, if on a Sunday, the sun rises at 06:32 AM, and on that day the 
fifth rithi begins at 06:15 am and continues till 07:53 am on Monday, it lasts 25 hours 
and 36 minutes and continues through sunrise on both Sunday and Monday. A tithi that 
lasts for more than a day is considered to be one that extends for two days and so there 
is an increase of a rithi (tithivrddhi). 

Conversely, a tithi may be so short that there is a loss of a day, which is thus a 
‘decrease’ or ‘loss’ (ksaya) of a tithi. For example, if the Sun rises on Friday at 07:12 
and the eleventh rithi ends at 07:36 after sunrise the next day, ushering in the twelfth 
tithi. Now this twelfth rithi will remain for only 30:26 minutes, i.e. till 06:26 am, and 
after that the thirteenth rithi starts. If the sun rises at 7:13 am, it means that the sun has 
not risen in the twelfth sithi. Thus, it was the eleventh rithi at sunrise on Friday, and 
sunrise on Saturday took place in the course of the thirteenth rithi. Thus, the twelfth rithi 
was much reduced and so was destroyed (ksaya). 

In short, if a fithi starts after the Sun rises and ends before the next sunrise it is 
called rirhiksaya — loss of a tithi, and the tithi is a ksayatithi. It a tithi starts before one 
sunrise and ends after the next one, it is called rithivrddhi — an increase of a tithi. 
Generally, both should be avoided as inauspicious times (muhürta). Concerning the 
length of a tithi, see also above note 6,229. 

?* Concerning the distinction between these two kinds of breathing, that is, voluntary — 
“with effort’ and involuntary or spontaneous — ‘without effort’, see above, 6/47cd ff. 

?' The preceding lunar day, that is, the New Moon, that is shortened to extinction by the 
cough, is the ‘cause’. The ‘effect’ is the subsequent day, that is, the first lunar day 
reinforced by the New Moon that is thought to have penetrated and become one with it. 
As the New Moon is ‘lost’, this is also considered to an eclipse. See below, note 6,250. 
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is (thus rendered) fit to have a lunar and solar eclipse.’ And so (they are) said 


to be ‘voluntary ones’. As is said (in the Svacchandatantra): 

‘One should know that the loss of a lunar day?? is a ‘debt’, and a ‘gift’ 
is when it increases (by a day). ‘Debt’ (i.e. the loss of a lunar day) is (brought 
about by) coughing, and yawning is said to be (the cause of) the ‘gift’ (of an 
increment of one lunar day) .5* 

Similarly: 

"The loss and increase of a lunar day is (brought about by) coughing 
and yawning. Involuntary and voluntary, it takes place by blocking the activity 
of the breath. ^? 

Now in order to explain (how that happens) in the flow of inhalation 
(apàna) also, he says: 


352 Here it may be that Jayaratha is mistaken. The measure and extent of the flow of the 
breath may be regulated effortlessly (ayatna), that is, spontaneously. It may also be 
regulated consciously, with effort (yatna) (see above, 6/46cd-48). The point here is not 
that those who are not yogis do not pay attention to the spontaneous change in the flow 
of the breath when they cough or yawn. Rather, that this change in such cases takes 
place spontaneously, without effort. However, it is also possible to induce it by exerting 
an effort to do so. 

?9 Read with MSs Ch and Ñ and the printed edition of the SvT tithicchede for 
tithiccheda. 

4 SvT 7/65cd-66ab. Ksemaraja commenting on this verse explains: 

rnam pranavahasya kificidalpakalata kasavasad bhavati | tatha sati jhagiti dhavanad 
amavasyo’rh.asah pratipatsthanam prasarati | etac ca 
darSayisyamanasiiryagrahanopayogt li nihśvāsavaśāt tu kiñciccirakālatā 
apānacandrasya dhanam, tathà sati piirnamasyudayas candragrahopayogī bhavati |l 


‘A ‘debt’ is a shortening of the flow of the exhaled breath that takes place due 
to a cough. This being so because of (its) sudden accelerated motion. The part which is 
the New Moon flows on to the location of the first lunar day. And, as we shall explain 
(further ahead), it is useful for a solar eclipse. By yawning, the (movement of) the Moon 
of the inhaled breath takes a bit more time which is its ‘gift’ (of an extra unit). This 
being so, the arising of the full Moon aids a lunar eclipse.” 

?* tithiccheda rnar kaso vrddhir nihsvasanam dhanam Il 
ayatnajam yatnajari tu recanad atha rodhanàt | TA 6/109cd-110ab 


tithicchede rnarn jñeyarh vrddhau caiva dhanari bhavet | 
rnar caiva bhavet kaso nihsvaso dhanam ucyate | SvT 7/65cd-66ab 


tithicchedas tathà vrddhih kāsaśvāsādi và bhavet | 
ayatnajo yatnajas tu pranavrttinirodhatah V Viravalt / Trisirobhairava? 


Here again Jayaratha supplies two references, the first of which is from the 
Svacchandatantra (7/65cd-66ab). This is condensed into the first line of Abhinava’s 
citation, which is also very similar to the first line of the Jayaratha's second citation, 
which is possibly either from the Viravalr or Trisirobhairava. The second line of 
Jayaratha's second citation appears to be paraphrased in the second line of Abhinava's 
citation. Here it is evident that Abhinava is referring to these two sources in parallel, 
confirming that Jayaratha has understood this correctly and has cited both here as 
elsewhere. 
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ws amt far face Ss PATA I 220 d 
rA ayo RÀT | 
PHARM SMM STITT TAT: | 222 I 
JA: aA: wafer: fare: | 


evam prane viSati citsürya indum sudhamayam || 110 Il 
ekaikadhyena bodhamsukalaya paripürayet | 
kramasampitranaSsalisasankamrtasundarah W 111 |l 
tutyah paficadasaitàh syus tithayah sitapaksagah | 


Analogously, during exhalation (prana), the Sun, which is 
consciousness (cit), enters the Moon, which is nectar, and fills it, one by one 
with (each) digit, with a ray of consciousness (bodha). These fifteen tutis, 
beautiful with the nectar of the Moon that fills it progressively, are the 
lunar days of the bright fortnight.* (110cd-112ab) (110-111) 


‘Analogously’, in the aforesaid manner with relation to exhalation,” 
the Sun of the exhaled breath, which is consciousness, 'enters', that is, 
descends into the inside of the Heart of Power (in the course of inhalation), and 
‘fills’ the Moon made of nectar, each tuti (i.e. one eighth of a second) ‘one by 
one' with a digit (from the) network of rays of the awakened aspect (of pranic 
consciousness) in such a way that in the first lunar day there is one digit, in the 
second, two digits, and so on in this progression, (so that) that the lunar days of 
the bright fortnight may be these fifteen rufis, beautiful with the nectar of the 
Moon that ‘fills’ (thus progressively). As is said (in the Svacchandatantra) (in 
the passage beginning with) 

“When the Goose (hamsa) of the breath has been attained below, that is 
the first tuti, the first half (of which) is said to be Day, and the other half, 
Night. 


?* The lunar days are in actual fact fifteen. As the subject is the flow of the breath (in 
this case inhalation), the sixteenth rufi, which is the time that it rests, is not enumerated 
here. 

777 See above, 6/95cd ff. 

7* SvT 7/77cd-78ab. Jayaratha is supplementing what Abhinava says by citing 
references from the Svacchandatantra concerning the additional sixteenth rufi (see 
above, note 6,253). This is ‘hidden’ in the first turi at the beginning of exhalation and 
end of inhalation, and so to too at beginning of inhalation and the end of exhalation. 
Half in one and half in the other, it is merged into the first /uti of exhalation and, 
similarly, in the first rufi of exhalation. It is the period of rest between the breaths in 
pure subjectivity, and is not counted separately in the time of the flow of the breath, 
which is for fifteen turis. 

Ksemaraja introduces this verse saying: atra suklapakse dinanisavibhagam 
pradarsayati ‘He explains the division between Day and Night here during the bright 
fortnight.” He comments saying that: adha iti samdhitutyardhat prathamām tutirn 
Suklapaksapratipadriipam | **below" is the first turi, which is the first day of the bright 
fortnight (that arises) from the half rufi of the conjunction (between Night and the 
following Day).’ We are talking about the sequence of lunar days projected into the 
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(And ending with): 

‘One should know that (the first tuti) is the first lunar day, and the 
Moon (at that time) has (just) one digit, and in the second (turi), there is a 
second (digit), (in such a way) that it increases progressively. Such are the lunar 
days, that begin in this way, (increasing) up to the fifteenth turi. 


(Now) he also describes the conjunction of the lunar fortnight etc. (that 
take place) here. 


src emt Wege RT d 23 I 
Fares wines eam | 

feci TE A MAPA HEFTA | 223 |É 
maaa ums Wrasse Gem |d 


antyayam pürnamastutyam pürvavat paksasandhità \\ 112 || 
indugrahas ca pratipatsandhau pürvapravesatah | 

aihikam grahane càtra sadhakanarh mahaphalam | 113 Il 
pragvad anyad ayarı másah pranacare ‘bda ucyate | 


As before, the conjunction between the (two) fortnights takes place 
in the last tuti, which is that of the Full Moon. A lunar eclipse takes place 
by the initial entry into the conjunction (of the Full Moon), with the first 
lunar day (of the new cycle). The great fruit that adepts (can acquire) 
during this eclipse (grahana) is worldly. The rest is as before.”” This is the 


flow of exhalation. This is the bright fortnight in which the Moon wanes. The lunar 
digits, increasing one by one, day by day, (in the dark fortnight during the Night of 
inhalation) are said to be derived from the corresponding digits of the bright fortnight 
that, projected into the exhaled breath, decrease day by day." 

The verse following this one says: 

"The signs of the zodiac, the planets, constellations, conjunctions and 
astrological divisions of the day (karana) as before arise, day and night, in due order.’ 
SvT 7/78cd-79ab 


Monier-Williams: ‘The Karanas are eleven, viz. Vava, Valava, Kaulava, 
Taitila, Gara, Vanija, Visti, Sakuni, Catuspada, Kintughna, and Nàga. Two are equal to 
a lunar day. The first seven are called adhruvani or movable and fill, eight times 
repeated, the space from the second half of the first day in the Moon's increase to the 
first half of the fourteenth day in its wane. The four others are dhruvani or fixed, and 
occupy the four half-days from the second half of the fourteenth day during the wane of 
the Moon to the first half of the first day in its increase." 
79 SVT 7/79cd-80. 
%0 Tt appears that, in this context, what matters above all is the attention paid to the 
conjunction of the two breaths. The intensity, quality and locus of this attention 
determines the degree and form of the benefit the yogi receives by doing so. A simple 
conjunction between the two lunar fortnights becomes an eclipse in this way, and for 
this reason, ultimately the nondualist Kashmiri Saivite could well discern here in this 
context the basic foundation of all practice, namely, recognition. 
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month. Now we will discuss (how) the year (is present) in the movement of 
the breath.” (112cd-114ab) (112-113) 


A ‘Full’ (parna) ‘Moon’ (màs) is the Moon within the fifteenth tuti, 
which is such (as described). It is ‘as before’, because it is linked with two half 
tutis. The half tuti of the Full Moon, which is (that of) the conjunction (sandhi), 
is the initial one, because that enters (into the conjunction of the Full Moon). 
And that, although (he says that is) ‘as before’, and so by extended application 
(atidesa), has that same meaning (gatartha) (as before), even so, a lunar eclipse 
takes place in association with the union of the Full Moon and (on) the ‘first 
day of the (following) lunar fortnight’, not on the pure first lunar day also. He 
says this directly in order to explain this. (The benefits one gets from this 
eclipse are) ‘of this world’ because emanation predominates (in this case). “The 
rest’, that is, the union of subject and object etc., ‘is as before’. As they say: 

‘Rahu, the individual soul, consuming the full moon progressively, as 
the juice of the nectar (sudhd) is released by (its) power, covers it over. Here, 
the great sage drinks that (nectar thus) made to flow (dràávita) (from the moon) 
during (this) greatly auspicious eclipse.’ 

Now concluding (his exposition of the projection of) the month (in the 
cycle of the breath), he introduces that of the year. 


The Projection of the Year into the Breath 


The Signs of the Zodiac 


Weg Verge CART I 2 gd 


Aeae sea Bare | 


satsu satsv angulesy arko hrdayan makaradisu | 114 Il 
tisthan māghādikarh satkam kuryát tac cottaràyanam | 


Every six fingers’ breadth, starting from the Heart, the Sun abides 
(in a sign of the zodiac,) beginning with Capricorn (up to Gemini), and so 
(determines) the group of six (months) from Magha (January-February) to 


%1 A year may also be projected into the breathing cycle, like the lunar month. In that 
case, the twelve signs of the zodiac are imagined to arise successively in the span of 
seventy-two fingers that the exhaled and inhaled breath traverse. During exhalation arise 
Capricorn, Aquarius, Pisces, Aries, Taurus and Gemini, as Cancer, Leo, Virgo, Libra, 
Scorpio, and Sagittarius arise in the course of inhalation. The equinox takes place when 
the sun enters Aries. In Vedic times, the equinox was considered to be one of the most 
auspicious times of the year. This continued to be observed as sacred time into the 
period when these texts were redacted. Subsequently the observance was gradually lost. 
Nowadays, Hindus do not celebrate the equinoxes and solstices anymore. 

%2 Tn this case, the solar year is projected into the breath. This begins in January, and so 
starts with Capricorn. 
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Asadha (June-July), which is the sun’s movement to the north 
(uttarayana).”® (114cd-115ab) (114) 


%3 The earth revolves around the sun with a tilt of 23.45 degrees. The circular motion 
around the central axis due to this tilt is called the ecliptic (kadamba). It is summer 
when the tilt faces the sun and winter when it faces away from it. That is why when it is 
summer north of the equator, it is winter south of the equator. Because of this tilt it 
appears that the sun travels north and south of the equator. This motion of the sun going 
from south to north is called uttardyana — the ‘northern path’ — and when it reaches 
north it starts moving south and it is called daksinayana — the ‘southern path’. The 
former half of the year belongs to the ancestors and the latter to the gods. The Indian 
months correspond to the signs of the zodiac. However, their length is not directly 
determined by the time it takes for the sun to transit through them, as the calendar is 
basically lunar, not solar. Thus, the length of the months corresponds to the lunar month, 
which is about twenty-nine and a half days long, although treated as consisting of thirty 
days. These are divided into two periods of fifteen days, the first of which is the so- 
called ‘dark fortnight’ (krsnapaksa) when the moon wanes, which is followed by the 
"bright fortnight’ ($uklapaksa) when the moon waxes. Thus, Full Moon is the last day of 
the month. As we have seen, in order to maintain the length of lunar months of thirty 
days, days need periodically to be added or subtracted. Moreover, in this way, the lunar 
year is just 360 days long. The difference between the lunar month and year and the 
solar requires that an extra month be added every three years, along with the other 
adjustments to the lengths of the months. As entire extra days may need to be added to 
make up for this discrepancy also, there is believed to be an extra sixteenth digit (i.e. 
lunar day) *hidden' in the New Moon. The year begins from the first day of the dark 
fortnight of Caitra. We have seen (above note to 6/109) that the year is divided into 
halves in which the sun seems to move to the north and the south. 

The Northern Course from Capricorn to Gemini is equivalent to the Night in 
the daily cycle and the bright fortnight in the lunar one. It is inhalation and withdrawal 
(samahara). Conversely, the Southern Course from Cancer to Sagittarius is equivalent 
to the Day and the dark fortnight. It is exhalation and emanation. See SvT 7/111cd- 
112ab quoted below ad 6/119cd-121ab (119-120). 


Table of the Indian Months and Corresponding Signs of the Zodiac** 
* See verse in commentary on 6/122cd-123ab **these are the months utilized at the 
"time period" of Abhinavagupta 


Name of the Month Corresponding Sign of the Zodiac  Rudra* 
Period 
Caitra March /April Aries Bhima 
Vaisakha April /May Taurus Manmatha 
Jyestha May /June Gemini Sakuni 
Asadha June /July Cancer Sumati 
Sravana July /August Leo Nanda 
Bhadrapada August /September Virgo Gopilaka 
Asvin September /October Libra Pitamaha 
Kartika October /November Scorpio Daksa 
Margasirga November /December Sagittarius Canda 
Pausa December /January Capricorn Hara 
Magha January /February Aquarius Saundin 


Phalguna February /March Pisces Pramatha 
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The sense is that six (signs of the zodiac,) from Capricorn up to Gemini, 
multiplied by six fingers (each), makes thirty-six fingers. (These transits take six 
months from when) Capricorn rises in the month of Magha (January-February) 
up to (the month of) Asadha (June-July), in which Gemini (rises). As is said: 


‘The transition through the signs of the zodiac, beginning with 
Capricorn, takes six fingers (each). (This period) from Magha to Asadha is the 
sun's movement to the north." 


(Now) he explains (when) the transit into the equinox (visuvar) (takes 
place) here: 


fan qup spi AMES d 224 od 
Th wr wt quu faysemesimmn | 


samkrantitritaye vrtte bhukte cástádasangule V 115 || 
mesam prapte ravau punyam visuvat páralaukikam | 


Once three transits (sarikranti) (from one sign of the zodiac to the 
next) have taken place and eighteen finger(-breadths) have been used up, 
when the Sun reaches Aries, the auspicious (spring) equinox occurs, (whose 
fruit) is supernal (paralaukika).** (115cd-116ab) (115) 


(The distance is) eighteen fingers, as each transit takes up six fingers. 
(We read in the Svacchandatantra): 


*1) The transit that takes place from the Heart, which is the place from 
which (the breath) arises, is said to be in Capricorn. 2) Then again, abandoning 
(another) six fingers’. (breadth), (the breath) enters Aquarius. 3) Abandoning 
two fingers distance above the neck, it again enters Pisces. 4) Abandoning the 
distance from the neck up to the end of the palate, it enters Aries. The transit up 
to the end of the nose is six fingers, and is the transit of the equinox, that takes 
place in the north,” 


?*! This moment in the yearly cycle is equivalent to midnight in the daily cycle when 
Abhijit rises. Like the conjunctions during the day (at dawn, midday and sunset), the 
union of the two lunar fortnights, and eclipses, the equinox is a moment in the cycle of 
time of the conjunction and balance of opposites where the attentive yogi can realise his 
essential, unmanifest nature which, free of the opposites that generate time, space and 
duality, is their source. At each level, as the cycles expand, the reason for seeking this 
centre between and within the breaths is further reinforced by a deeper understanding 
and direct experience of the benefits of finding and attending to it. Here is a tiny gap in 
time that opens up to Eternity. 

%5 SvT 7/93cd-96ab. Ksemaraja: udayasthanad iti mantroccáranabhümeh | samkrantir 
ürkasyety arthat, ata eva maghadimasakramo ‘tra sthitah | sadangulàni iti 
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(The etymological derivation of the word visuvat — ‘equinox’ — is as 
follows). ‘Visu’ (means) ‘pervasion’ (vyapti), that is, ‘equality’ (of day and 
night). ‘Visuvar’ is that which is fit for (and possesses) that (arhati). (This is) 
‘the (spring) equinox, (whose fruit) is supernal (paralaukika)’. Although 
(these benefits) arise for all the sun's northern course (uttarayana), he says that 
even then, it is particularly so here. As is said (in the Svacchandatantra): 


ʻO lady of good vows, beginning from Capricorn and ending with 
Gemini — this is here the northern course (uttaráyana) (of the sun, which 
bestows liberation and) is free of the (minor) accomplishments of this world.'?* 


Well then, if this equinox is supernal, then how is (the equinox when 
the Sun is on) the southern course (daksinayana)? With this question in mind, 
he says: 


‘the place from which (the breath) arises’ is the plane of the utterance of 
Mantra. ‘The transit’ is that of the Sun of the exhalation. Thus, the sequence of the 
months beginning with Magha is present here. (Each transit) is six fingers, which 
applies mutatis mutandis (kakaksivat) to each one)." 

If the reading is correct and the transit into Pisces is just two fingers, the 
remaining distance from Pisces to Aries is four fingers. This is the transit that is up to 
the end of the nose. This is, presumably, the bridge of the nose. The movement of the 
exhaled breath here begins with the winter solstice, that takes place according to this 
calendar during the transit into Capricorn. It moves through the spring equinox and 
completes the Northern Course (uttarayana) with the summer solstice when it transits 
into Cancer. The following verses account for the following three transits that make up 
the six in the phase of exhalation: 


násagram tu parityajya pranahamso vrse caret | 
sadangulàni samtye samkramenmithune punah || 97 II 
Saktyantam yāvad adhvanam samkrantir mithune smrtā | 
makarac ca samürabhya mithunantam ca suvrate V 98 || 
uttarayanam atraitadaihikisiddhivarjitam | 


‘Having abandoned the end of the nose, the Harhsa of the vital breath moves 
into Taurus. Having abandoned six fingers, it then transits into Gemini again. The Path 
ending up to Sakti (i.e. the End of the Twelve) is said to be the transit into Gemini. O 
lady of good vows, the Northern Path begins with Capricorn and ends with Gemini. 
Here that is devoid of accomplishment in this world.' (SvT 7/97-99ab) 

The equinox occurs in the transition from the palate to the end of the nose, i.e. 
the bridge of the nose (cf. SvT 7/112cd-114 quoted below ad 6/116cd-117ab (116). 
This is a space of eighteen fingers from the heart, that is, halfway through the flow of 
the breath. In ascent it is like midday in the day and in descent midnight — the two times 
Abhijit rises. The remaining eighteen fingers cover the distance from the bridge of the 
nose to the End of the Twelve. There, in descent the summer solstice takes place at the 
end of Gemini in the transit to Cancer. In ascent the autumnal equinox takes place in 
Libra and the winter solstice at the end of Sagittarius in the transit to Capricorn. 

?* One of the senses of the possessive suffix ‘vat’ is that of ‘being fit for’ or 
‘competent’. See below, 6/206cd-207ab and note for a definition and detailed 
explanation of the inner equinoxes. 

21 SVT 7/98cd-99ab. 
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AÀ J qeniss aes AEAT I gE d 
ze fufasé deere aa: | 


pravese tu tulasthe ‘rke tad eva visuvad bhavet || 116 Il 
iha siddhipradam caitad daksinayanagarn tatah | 


When, in the course of the entry (of the breath during inhalation), 
the Sun is in Libra, that is (another) equinox that bestows attainments here 
(in this world). Thus (the Sun is) on the southern course (daksinayana). 
(116cd-117ab) (116) 


‘Entry’, (of the breath) from Sakti (in the End of the Twelve) up to the 
Heart. "That is', (another equinox that takes place) after three transits, which 
take up eighteen fingers’ (space of the movement of the breath). This is the 
meaning. As is said (in the Svacchandatantra): 

*O beloved, below Sakti, in the Heart (of the Cavity of Brahma), the 
vital breath (harhsa) enters Cancer. Abandoning six fingers again, it enters Leo 
again. By abandoning six fingers again, it enters Virgo. Abandoning (the space 
beginning) from the tip of the nose to the end of the palate, an Equinox occurs. 
This is said to be the transition into Libra, and is the southern (autumnal) 
equinox. 


?** Cole in a note to me: ‘This correlates to the mid-day Abhijit, using a tropical zodiac 
for the time period." 

?9 SVT 7/112cd-114. Sakteh sádhanarüpayà adho vyàpinisaktih | brahmarandhradipade 
karkata iva adhovaktro hamsah, tatah sadasivapade 
nadanapradhanatvaSsesavisvakramana-karitvabhyam simhah, 


‘Below Sakti’, who is the means (sddhana), is the Pervasive power 
(vyapintsakti). On the plane of the Cavity of Brahma etc., it is the downward-facing 
breath (haritsa), that is as if Cancer. Then on the plane of Sadagiva with the two, namely, 
its subjugation of the entire universe and (its nature, which is) predominantly resonance 
(nadana), is Leo. 


tato bhrümadhyádau baindavaprakaSapradhanyad diptikantiyogat sarvasadhàrana- 
prasaranarüpagatita$ (>  -ghatita$) ca Kkanyasabdavacyah, tato.api  talumadhye 
samatvenüvasthitatvàt tuldriipah, samyad eva ca visum vyaptim arhatiti krtvà 
visuvacchabdübhidheyah | punar visuvad iti pirvoktottaravisuvato ‘nyo ‘yam 
visuvatkàla ity arthah ll 114 Il 


Then between the eyebrows is (the sign) denoted by the word *Virgo', formed 
by the flow (of consciousness) common to all, because of the predominance (here of) 
the Light of the Drop and the beauty of the radiance it possesses. Then again, in the 
middle of the palate (comes the one that is) Libra (the Balance), (which is such) because 
it is firmly fixed as a state of equality and because it is in a state of equality, it is 
befittingly the pervasion in both directions (visu) (of the two halves of the day and the 
year) and so is called by the word 'equinox (visuvar) (lit. ‘possessing equality"). It is 
again (another) equinox, that is, this equinoctial time differs from the northern equinox 
mentioned before. This is the meaning." 
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‘It gives accomplishment here (in this world)’. As is said: 
"The spiritual discipline one has observed there bestows 
accomplishments here in (this) life.’ 


Surely (one may ask,) although the twelve signs of the zodiac, 


beginning with Capricorn, are in general (samanyena) related to the supernal 
and the worldly (in the manner described),”” is there any particular feature each 


one (possesses,) or not? With this question in mind, he says: 


TAT MET ASTIMACT TTA 1 $318 d 
saagama: | 

IA oat uRUfTdRZOTG: AT: HAT | ?20 di 
"ref aa fer qd were | 


garbhata prodbubhüsisyad bhavas cathodbubhisuta \\ 117 | 
udbhavisyattvam udbhiitiprarambho ‘py udbhavasthitih | 
janma sattà parinatir vrddhir hrasah ksayah kramat | 118 Il 
makarádini tenatra kriyà süte sadrk phalam | 


(Exhalation): The signs of Capricorn and the rest are, respectively, 
1) impregnation (and pregnancy) (garbhata) (Capricorn), 2) the (initial) 
state of the impulse to birth (prodbubhüsisyadbháva) (Aquarius), 3) the 
state of desire to be born (udbubhiisuta) (Pisces), 4) incipient birth 
(udbhavisyattva) (proximity to future birth) (Aries), 5) the commencement 
of birth (udbhütiprarambha) (Taurus), and 6) the stable state of (incipient) 
emergence (udbhavasthiti) (Gemini). 

(Inhalation): 7) Birth (janma) (Cancer), 8) existence (satta) (Leo), 
9) development (parinati) (Virgo), 10) maturity (vrddhi) (Libra), 11) 
decrease (hrasa) (Scorpio), and 12) destruction (ksaya) (Sagittarius). The 
(spiritual) action (performed) there (with mindfulness of this process) thus 
generates the fruit corresponding to their nature.” (117cd-119ab) (117- 
118) 


1) ‘Pregnancy’ means (the initial) impregnation. 2) (‘The (initial) state 
of the impulse to birth’) is the state of being (bhdva) or essence (satta) of 
(consciousness) in the (initial) act of intent to be born (in a phenomenal form). 
Such is the initial pulse of desire. 3) ‘the state of desire to be born 
(udbubhiisuta)’ is the state or essential nature of (consciousness) that wishes to 
be born. (This is the pure) will alone (icchamatra), associated with the object of 
desire, namely, birth. This is the meaning. 4) ‘Incipient birth (udbhavisyattva) 
is the orientation (avasthana) (of consciousness) as the outpouring within itself 


2” We have seen that the Northern Course from Capricorn to Gemini bestows supernal 
fruits; the Southern Course from Cancer to Sagittarius worldly ones. 

%1 In SvTu ad 7/120ab, Ksemarája, acknowledging that his teacher Abhinava has said 
this (guravo ‘bhyadhuh), lists the same series. 
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(that takes place) in order to take birth. 5) ‘The commencement of birth’ 
(udbhütiprarambha). (This is) the compact (uninterrupted) state (of the 
outpouring of creative consciousness that arises) there (within its own nature). 
6) ‘The stable state of (incipient) emergence (udbhavasthiti) is (the 
consolidated and determined) propensity (aunmukhya) there (within 
consciousness to emerge in a phenomenal form).^? 

In this way, the twelve houses of the zodiac beginning with Capricorn, 
in due order, correspond to (the twelve phases of the cycle of creation and 
destruction) beginning with impregnation, and so for that reason (spiritual) 
action also, such as the repetition of Mantra, like an external seed, ‘generates’ 
and bestows the corresponding fruit (of each of the twelve phases,) beginning 
with impregnation. This is the meaning. As is said: 

"Impregnation, desire, conjunction (sariyoga), joy (ünanda), compact 
density (ghanata), a stable state (sthiti), birth (janma), existence (satt), 
development (parinati), maturity (vrddhi), decrease (hrasa) and destruction, in 
due order, are said to be the states (s/hiti) (corresponding to months,) beginning 
with the month of Magha, relating to the procedure by means of which adepts 
(attain) accomplishments (siddhi) as well as (the phases) of the existence of 
phenomena." 

There is another particular feature here (of these transits). Thus, he says: 


m 


The breathing cycle mirrors the process of emergence — ‘birth’ — of phenomenal 
existence out of consciousness and its destruction, that is, return back into 
transcendental consciousness. Here Abhinavagupta equates the twelve signs of the 
zodiac with the twelve phases of this process. Like the lunar cycle, it is divided into two 
parts. The first part is exhalation, which is the bright lunar fortnight, and corresponds to 
the sun's northern course. In this half, the moon waxes in six phases, marking the stages 
of the inner development within consciousness of the will to generate the phenomenal 
universe of experience — a process that culminates in birth, that is, the beginning of a 
new existence. They are 1) impregnation, 2) initial impulse of the will as yet unspecified 
by an object, 3) the formation of the object of this desire, namely, the desire to exist in a 
phenomenal form, 4) the outpouring of consciousness within itself that takes place so 
that the birth of consciousness in phenomenal form may take place, 5) the consolidation 
of this state, which thus becomes intense and uninterrupted, 6) the actual emergence of 
consciousness in a fully developed phenomenal form, like a foetus that is ready to take 
birth. The second half is inhalation, which is the dark fortnight and corresponds to the 
sun's southern course. These six phases here mark, conversely, the outer stages from 
birth to the cessation of manifestation. 

The practice involves developing and strengthening awareness of the process 

of the formation of the concrete actuality of phenomenal experience and its cessation in 
consonance with the cyclic flow of the breath. Perfect unbroken mindfulness of the 
cycles of emanation and withdrawal is the liberated state. It is to experience how all 
things arise and fall away spontaneously moment by moment, as does the breath. It is to 
experience how all thing emerge out of divine consciousness by its own spontaneous, 
unobstructed intention, and with the same freedom return to it. 
7* Note how Jayaratha refers to chapter seven of the Svacchandatantra as one of 
Abhinava's sources. He also quotes regularly from what appears to be just one other 
source without naming it. One wonders about its identity and why Jayaratha chose not 
to disclose it. 
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Saf Aa: BET Aare: YaST oq 228 d 
age fee nhe AATA | 
AÀ US wa MAREA 1 220 g 
ab cele ed HS FANT | 


amutrike mesah kumbho mantradeh pürvasevane || 119 Il 
catuskam kila minàdyam antikam cottarottaram | 
pravese khalu tatraiva Santipustyadisundaram W 120 I 
karma syàd aihikam tac ca düradüraphalar kramat | 


Capricorn?" and Aquarius give other-worldly fruits. The four signs 
beginning with Pisces"? are especially good for the recitation of Mantra 
and the like. (These six signs) are progressively more excellent. During the 
entry (of the breath), the appropriate acts are ‘peace’ and ‘nourishment’ 
and other beautiful rites (not black ones), the fruits of which have to do 
with this life. (The corresponding signs) are progressively less immediately 
fruitful. (119cd-121ab) (119-120) 


Meşa% means Capricorn (makara). These two (Capricorn and 
Aquarius) are for Mantras that have been mastered (siddha) (and are 
successful), whereas ‘the four’ are the occasion (nimitta) to practice Mantra etc. 
when Mantras have not been mastered (and are not successful), *during the 
entry (of the breath)’, that is, in the flow of the inhaled breath (apána). As is 
said: 

‘Beginning from that, namely, Capricorn, meditation, fire sacrifice, 
repetition of Mantra and the like bear endless fruit for the other world. One 
should begin from Pisces to observe the vow of taking up (and practicing) 
Mantra in order to (fulfil) the preliminary (requisites to worship the deity) 
(purscaryanimitta) so as to achieve all mastery of Mantra for oneself." 

Again: 

"Thus, during the time born of the sun's southern course, achieve the 
goal of mastery of oneself (atmasiddhi) and fulfilment (pusti), because that is 
when creation takes place.’?”* 


7" Read mesah for jhasah. Jhasa is normally a name of Pisces. Jayaratha however takes 
the word to mean Capricorn, which makes sense, as Pisces is mentioned in the following 
sentence. 

75 Pisces rises in the month of Caitra (that is, from about the middle of February to the 
middle of March). In the breathing cycles, the month of Caitra is in the palate. Paying 
attention here and above up to the top of the head, as the yogi recites Mantra in 
consonance with the breath, he enjoys the special benefits of the recitation of his 
Mantra. 

27 Read meso for jhaso. 

77 SvT 7/103cd-105ab. 

75 SvT 7/111cd-112ab. 
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In this way, the sun’s northern course is intent in laying hold of (and 
perceiving) objectivity, and so is accordingly close to the bestowal of (its) fruit 
by degrees (as one comes to the end of it). (Conversely,) the southern course is 
intent on inward repose, and so the bestowal of its (worldly) fruit is 
correspondingly distant (by degrees as one approaches the end of it, and the 
liberating repose in consciousness develops). Thus, during the (period of time of 
the sun’s) northern course, the length of the day increases and that of the night 
decreases, whereas here (on the southern course), it is the other way around. 

He says that: 


Fria ferafs: eÀ feda: 1 222 1 
aif: va sagetata a: | 
aAA ARA wd fe qdeq i g3? 1 


nirgame dinavrddhih sydd viparite viparyayah W 121 Il 
varse ‘smims tithayah pañca pratyangulam iti kramah | 
tatrapy ahorütravidhir iti sarvam hi pürvavat || 122 || 


In the course of exhalation, the days get progressively longer. In the 
opposite (way, that is, in the course of inhalation.) the reverse is the case. 
During this year, there are five lunar days for every finger (breadth).?” 
This is the sequence. (Otherwise,) in that case also, everything is as the 
preceding procedure concerning Day and Night." (121cd-122) (121-122ab) 


Surely (one may ask,) a year is made of months, and so it is said that 
they arise at each six-finger space. Again, (months) are made of lunar days, and 
so why are they not (reckoned) here? With this question in mind, he says that 
‘there are five lunar days for every finger (breadth)'. In every six of those 
there are thirty (lunar days,) and so it is said that a month arises there (in that 
case). ‘In that case also’, that is, in each part made of five (finger-breadths,) in 
each tenth part of a finger(-breadth) there is a Day, and (similarly there is) a 
Night (and so there are five Days and five Nights in every finger breadth). 
‘Everything’ means the lunar fortnights, and the rest (are as before.) and so the 
dark fortnight is in the first three fingers’ (space of each six finger-breadths,) 
and elsewhere (in each of the other three finger spaces), the other (lunar 
fortnight). That is said (in the following passage): 


7" Previously he had talked about days as they changed within the year. Here he 
mentions the year and that the days change within the breath. 

?* Now Abhinava tells us how the twelve months of the year in the breathing cycle 
correspond to the lunar days. There are thirty-six fingers in inhalation and thirty-six for 
exhalation. Each one corresponds to five lunar days, that making 360, which are the 
days of a lunar year. Each sign corresponds to the thirty days of a lunar month and 
extends for six fingers (6 x 12 — 72). Thus, there are five lunar days for each finger 
space (5 x 6 = 30). 
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‘There are five lunar days here in each finger. The first half of (each of 
them) is a day, and the second half, a night. Six groups of five (such) lunar days 
make up the days and nights of the months. It is said that a month is made of 
two fortnights, consisting of thirty of these days and nights.’**! 

Well then, are there some presiding deities of the twelve months on the 
analogy of the eight praharas, or not? With this question in mind, he says: 


sone af AAR cert: | 
Rame war GAES MPA: 1 223 1 


praniye varsa etasmin kàrtikadisu daksatah | 
pitamahantam rudrah syur dvadasagre ‘tra bhavinah || 123 I 


The months within this yearly breathing cycle, starting with 
Kartika, are each one presided over by a Rudra, from Daksa up to 
Pitamaha, who will be mentioned further ahead. (123) (122cd-123ab) 


As is said: 

‘O Great Goddess, it is said that 1) the Rudra called Daksa”? enjoys 
here the entire month of Kartika (October — November) and 2) Canda in the 
month of Margasiras (November — December). 3) Hara is said (to do so) in 
Pausa (December — January), 4) Saundin in the month of Magha (January — 
February), 5) Pramatha in Phalguna (February — March), 6) Bhima is said (to be 
the Rudra who governs during the month of) Caitra (March — April), 7) 
Manmatha is said (to do so) in Vaisakha (April — May), 8) Sakuni in the month 
of Jyestha (May — June) and 9) Sumati in Asadha (June — July), 10) Nanda in 
Sravana (July — August), 11) Gopalaka in the month of Bhadra (August — 
September), 12) Pitamaha is the Lord of the Heroes of the month of A$vayuja." 


(This will be mentioned) further ahead in the chapter dealing with the 
gathering together (of the Assembly). ?** 


%1 SvT 7/91-92. Ksemaraja comments: sadangule rasyudayasthane triradahorátrasya 
masasya nispattir bhavatity arthah | dvipaksa ity anenedam aha ---- yathato ‘pi 
tattanmásasádhyakrürasaumyasiddhyartha-krsnasuklapaksasrayanam — susüksmadréà 
yoginünusartavyam iti | ata eva varsasádhye vidhau tattanmasakaryam karma 
bahyantaramasaikikaranusaranapirvam yoginanusthatavyam iti varsodaye ‘bhiprayah 
19211 


‘The meaning is that in the six finger(-breadths) that are the place where the 
signs of the zodiac rise, a month consisting of thirty days and nights arises. There are 
two fortnights. By this he says this: the yogi with a subtle vision should follow the basis 
of the dark and bright fortnights in order to accomplish cruel and peaceful (rites) with 
respect to what is to be achieved in each (particular) month. Thus, according to the 
procedure concerning what is to be attained in a year, the yogi should observe the rite 
(karman) that is to be performed on each particular month preceded (and based on) 
following the unification of the outer and inner months. This is the intention in the 
(observance of the procedure concerning the) arising of a year.’ 

?? Read daksanama for daksanama. 
23 See below, 33/7cd-9ab. 
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Concluding this (topic,) he introduces another. 
The Twelve-Year Cycle 
"ID fcu: SAT ENANSAT | 


aus wsfenppRSgO FAM I 22% I 
wemeated WD DET weve: | 


prane varsodayah prokto dvadasabdodayo ‘dhund | 
kharasás tithya ekasminn ekasminn angule kramat || 124 || 
dvadaSabdodaye te ca caitradya dvadasoditah | 


The arising of the year in the breath has been explained. Now 
(follows an exposition) of the twelve-year cycle. This is (calculated) by 
attributing 60 lunar days to each finger space successively, and (for the 
transit of Jupiter from one sign to another), and those twelve arise starting 
from the month of Caitra,”* (giving each month the value of a year,) in the 
course of the emergence of twelve years.” (124-125ab) (123cd-124) 


(There are) sixty (lunar days in a finger-breadth). Thus, each finger 
space corresponds to a season (of the year).”*’ Three fingers make a half year 
(yana), and six, a (full) year. In this way, in one cycle of the breath 
corresponding to the arising of a year, for every (space of) six fingers, twelve 


?*' Abhinava now moves on to the projection of the Jovian year in the breath. This is a 
twelve-year cycle. In astrology, this is linked to a sixty-year cycle that incorporates the 
orbit of Saturn also, which he presents after this. Cole (2012: 65) explains: ‘The 
sarvatsara (or bürhaspatya sarvatsara) usually refers to a year base upon Jupiter's 
transit of a sign which take almost the same time as a solar year. The Jupiter years, also 
called Jovian years, each have a name within a sixty-year cycle. The numerology of this 
cycle is composed of 12, 30, 60, 120, 800 and 43,200 year cycles. The average daily 
motion of Jupiter is 5 kalas (minutes) and therefore takes 12 years to complete a 
revolution of the zodiac. The average daily motion of Saturn is 2 kalds, therefore it takes 
approximately 30 years (or 29.5) to cover the zodiac." 

285 The names of the years in a twelve-year cycle are those of the months, for which see 
above, note to 6/113cd-114. Here Abhinava is utilizing the Jovian year, which in this 
calendar begins with the month of Caitra. 

2 The vikrama era (also called kta) began in 57 BCE. The calendar starts with the 
constellation of Citra, from which the name of the month Caitra is derived. The twelve- 
year Jovian cycle begins with Caitra (see below 6/124-125ab (123cd-124)). A problem 
with this presentation, is how to calculate where the conjunction begins and ends. The 
months in a yearly breathing cycle start with Kartika (October — November) (see above 
6/123 (122cd-123ab)). Mantras are contemplated and worshipped from the month of 
Caitra onwards, but this is in the palate (6/125cd-126ab (125)). The year begins with 
Capricorn in the yearly cycle. Is Abhinava's source using Kartika (as in the previous 
verse) as the month of Jupiter's transit that starts the 12-year cycle? This is not likely, as 
Abhinava himself tells us that he is starting from Caitra. 

%7 The season changes every two months in India, and so there are six seasons a year. 
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transits (through a sign of the zodiac) take place. (Twelve) years arise here in 
the same way. This is the intended sense. As is said (in the Svacchandatantra): 

‘Just as twelve transits are said to take place here in a year, in the same 
way, they are said to be the years in (the cycle of the) breath in which twelve 
years arise.’*** 

Surely (one may ask,) (it was said) previously that (the month of) Caitra 
arises in the palate, and so it is from that onwards that one should practice 
Mantra etc. Here, however, it is said that it arises in the Heart, and so now 
where should the adept practice Mantra etc.? With this question in mind, he 
says: 


A ARA: ASÀ EAST FA: $35 d 
we ARRA oa med fe 1 


caitre mantroditih so ‘pi taluny ukto ‘dhuna punah || 125 II 
hrdi caitroditis tena tatra mantrodayo ‘pi hi | 


It was stated earlier that the Mantras start to arise in the month of 
Caitra,” which arises, in its turn, in the palate. Now, instead, (the year that 
takes its name from) Caitra arises in the Heart, and so it is here that 
Mantra also arises. (125cd 126ab) (125) 


‘It was stated earlier’ (when describing) the arising of a year (in the 
movement of the breath that Mantras start to arise in Caitra, which is in the 
palate). ‘Now’ during the arising of twelve years (in the movement of the 
breath, Caitra is in the Heart).?”° 

Having described the arising of the (cycle of) twelve years, he also 
describes the arising of (the cycle of) sixty years. 


The Cycle of Sixty Years 


wage fear g fra RERA 1 228 od 
MAESE: TAT WT Wegen Wd: | 


?5 SVT 7/128. 
2 Mantras are contemplated and worshipped from the month of Caitra onwards. See 
above, 6/119. 
%0 Tn the passage quoted in TÀv ad 6/123 (122cd-123ab), in which the months are listed 
with their governing Rudra, the first month is Kartika, and so Caitra is the sixth month. 
This corresponds to the midyear / midday etc. conjunction. This is where it is located 
when a solar year is projected into the breath, and so inwardly it arises midway in the 
flow of the breath, that is, in the palate. Cole points out in a note to me that: ‘Caitra 
coincides with Aries. Thus Spring Equinox and Midday which are in the palate are 
aligned with Caitra.’ 

Here the Jovian 12-year cycle begins with Caitra (6/124-125ab (123cd-124)), 
and so is taken to be the first month of the Jovian year. Accordingly, in this cycle it 
arises in the Heart, not in the palate. 
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pratyangulam tithinam tu trisate parikalpite || 126 || 
sapaficamsa angule 'bdah syàt prane sastyabdatà tatah | 


Attributing to each finger’s breadth the value of three hundred 
lunar days, there is one year in (every) one and one-fifth fingers. Thus,” a 
(cycle of) sixty years (arises) in one (round of the) breath.” (126cd-127ab) 
(126) 


‘Each finger’s breadth’ corresponds to three hundred lunar days, thus, 
in the fifth part of a finger’s breadth there are sixty days and nights. In this way, 
a year consisting of three hundred and sixty days can arise in one and one-fifth 
fingers’ (breadth). Thus, because a year arises in one and one-fifth fingers, in 
terms of the aforementioned arising of a casaka (24 seconds), the vital breath 
consisting of the flow of the exhaled and inhaled breath contains sixty years. 
The meaning is that there are sixty years. As is said (in the Svacchandatantra): 

‘Thirty years arise (in the flow of the breath,) beginning with the lotus 
of the Heart (and ending with) Sakti above (i.e. the End of the Twelve). "? 

(Now) he explains how the days and nights are calculated here (in this 
case): 


went ve me APARARE p eue 1 
farm: mm: teasers Us a | 


Satani sat sahasràni caikavimsatir ity ayam W 127 Il 
vibhagah pranagah sastivarse ‘horatra eva ca | 


This division into 21,600 (units) present in (a single) breath, 
corresponding to (the lunar days in the case of) the sixty-year (cycle,) is 
(also an external) day and night,” (during which there are 21,600 breaths 
of four seconds each)."5 (127cd-128ab) (127) 


?' Read with MS C tatah for punah. 
?? 60 x 1 1/5 = 72 finger-breadths. An exhalation and an inhalation together travel this 
distance. In one cycle of sixty years there are (72 x 300 =) 21,000 lunar days. See 
following verse. 

Abhinava begins the presentation of the projections of time into the breathing 
cycle with a brief list of the main units of time and corresponding finger breadths in a 
solar day and night (6/64-66ab). There the measure of 1 and 1/5 fingers is that of a 
casaka, i.e. twenty-four seconds. This is the first unit listed after the tuti, which covers 
two and a quarter fingers’ breadth. 
%3 SvT 7/136cd. The text reads yava for which would disrupt the metre. The next 
line reads: saktyadho yàvad dhrtpadmar tritnsadabdodayo bhavet | 

*Below Sakti up to the lotus of the Heart there are thirty years.' (SvT 7/137ab) 
* Read with MS N —varse ‘horatra eva ca, for varsáhorátra ucyate Cf. TS chapter 6, p. 
53. 
?* Cole (2012: 43): The stars on the horizon move ‘360 degrees in a 24 hour day. That 
makes 30 degrees (or a rasi [zodiacal sign]) in two hours and 15 degrees in an hour. An 
hour is 15 degrees of arc by its very definition. There are four minutes of time in one 
degree, and 15 seconds of arc in one minute of time. In one kala (a minute of arc) there 
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So that those who hear (these teachings should) not be confused, 
because they have not seen (them) before, (Abhinavagupta) points out by 
(stating) this here, that the number of movements of the breath in the course of 
an external day and night is the same. That is said (in the Svacchandatantra): 

‘O fair faced lady, the days and nights in sixty years number 21,600.’ 


are 4 seconds. This is the same unt as a nimesa or a prana, giving a basic unit that is the 
same between the sidereal time and angular time.’ Thus, the inner cycle of time 
corresponds to the outer, just as the outer, from its very foundation, is seen to 
correspond to the inner. The way time is reckoned in India, it is clear that the time of the 
breath and cosmic time are felt to be fundamentally in conformity with one another. The 
astrologer will contemplate how the planetary system, and by extension, the whole 
universe and its temporal cycles, is pervaded by the cosmic breath, just as the Yogi 
experiences, obversely, in his breathing. 

2% The Jovian cycle takes sixty years. This is the outermost measured span of time 
projected into the breathing cycle in this system. This reference is SvT 7/138. Here is 
the context: 

athatisiiksmaya vyavasthaya 
sastyabdodayam atraiva punas ca kathayami te || 130 || 
Gnandadyas tu te jfieyah sastyabdas tu varanane | 

te cadha ürdhvage prane ekasmin surasundari W 131 Il 
caranti pravibhagena tathà te kathayamyaham | 
ünandaprabhrter devi mantram ārādhayet tu yah || 132 | 
tasyanandas tu devesi mantrena saha jayate | 


mantrasya — paraniskalasvabhavatayasesavisvanirbharatvena |^ paramünandarüpatvàt. 
tadabhedavimaréamayapranoccárajtiasya — ánandamayataiva — bhavati — | — tata 
cehabhihita-sastyabdodayasthi sarvam eva purusdyusam yan nityakarmavasya- 
kartavyam tad ekatraiva pranacàre vyaptijfiasya sakrd eva krtam sarvadaiva krtam 
bhavati jidninah | siddhikamasya tu sastivarsasadhyam, tadiyavatsare tat tat sadhyam 
và karma praniyavyaptijfiana-piirvakam kurvato na visamvadatity | ásayeneha 
sadhakadhikare sastyabdodayad adhikarn noktam | 


‘Now when the state (of the movement of the breath) is extremely subtle: 

‘I will tell you about the arising that takes place here itself (within the 
movement of the breath) in sixty-year (cycles). O fair faced lady, the sixty years should 
be known to be Ananda and the rest. O beautiful lady of the gods, I will tell you (how) 
they move part by part within the one breath that goes from below to above. O goddess, 
he who worships Mantra from (the year) Ananda onwards, becomes blissful along with 
the Mantra.’ SvT 7/130cd-133ab 

The nature of one who knows the movement of the vital breath, that is, the 
reflective awareness of the oneness (abheda) of Mantra, is bliss, because its nature is 
supreme bliss. (This is because the Mantra that moves in the flow of the breath) is full of 
all the universe, as its nature is the supreme and undifferentiated (niskala) (deity). 

And so, by means of the state of the arising of the sixty-year (cycle) stated 
here, the entire lifespan of a man, and the regular Karman that must be done, is done all 
at once and once and for all, in one place, together within the flow of the vital breath of 
the man of knowledge, one who knows the pervasion (of the breath). The goal (sadhya) 
to be attained in sixty years by one who desires accomplishments (siddhi) is not in 
disagreement with the alternative, which is the particular goal (sādhya) (attained) in its 
corresponding year, as he goes on doing the Karman grounded in the knowledge of the 
pervasion of the breath. It is with this intention that, with regards to the competence of 
the adept, no more has been taught here than the arising of the sixty-year (cycle). 
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Srinandisikhayarh tu j&ünavyaptyabhipràyena virnsatyadhikasatodayo ‘py abhihitah | 
eva ca jñānayoginām evam prane vyaptijianat sarvam ayatnena siddhyaty eva | 
yaduktarh srimadutpaladevapadaih ---- 


sáksüdbhavanmaye nàtha sarvasmin bhuvanantare | 

kir na bhaktimatam ksetrarn mantrah kvaisári na siddhyati M iti M 
kiri ca ---- 

dvadasabde tv ahorütrar paficadhà bhedayec ca tam | 133 ll 
sastyabde te tv ahoratrah paricaiva parikititüh | 


dvadasabdodaye "hgulasya sastitamo bhago’horatra ity uktam | idanirh tu tam api 
pancadha bhedayet | evarn sastyabdodaye prünàngulasya trigatatamo bhàgo ‘horatro 
bhavati M 

tad anayà susüksmayà sthityà ---- 


te vai sadgunitàs tatra masa ekah prakititah | 134 Il 
tais ca dvadasabhir devi varsam ekam vidhiyate | 


te iti dvadasabdodaye ‘horatrah | tair iti tathabhütair masaih |l 
evar ca ---- 
angule tu sapañcāmśe manam etat prakititam | 135 Il 


An arising (of a cycle of) one hundred and twenty (years) has been taught in 
the venerable Nandisikhà, with respect to the pervasion of knowledge. And in this way, 
by the knowledge the yogis who are men of knowledge have of pervasion within the 
vital breath, everything is accomplished without effort. As Utpaladeva has said: 

‘O Lord, when everything in the world is You Yourself directly apparent, what 
is not a sacred place for (Your) devotees? Where is their Mantra not successful?’ (SSt 
1/4) 

Moreover: ‘Multiply (the number of) days and nights in twelve years by five. Those 
days and nights in sixty years are said to be five.’ (7/133cd-134ab) 

It is said that is a twelve-year (cycle); a day and a night is a sixtieth part of a 
finger.* Now one should multiply that also by five. In this way, in the arising of a (cycle 
of) sixty years, a day and night is a three-hundreth part of a finger breadth of the 
breath.** 


* Taking the standard year to be 360 days, there are 4,320 days in twelve years. A 
breathing cycle covers a span of 72 finger-breadths. Multiplied by sixty this makes 
4,320. 
** There are 21,600 days in sixty years. A breathing cycle covers a span of 72 finger- 
breadths. Multiplied by 300 this makes 21,600. 

“(If) they are multiplied by six, that is said to be a month there. O goddess, a 
year is said to be made of twelve of them.’ (7/134cd-135ab) 


And in this way ‘Its measure is said to be a fifth part of a finger.’ (7/135cd) 


ahoratrasatatrayatmany angule másadasakam, ahorátrasa. 
amse masadvayam, iti krtvà sapafcamse ‘ħgule, etad iti 
uktam M 135 \\ tad ittham ---- 


"ütmani cangulapaficam- 
astyabdodaye varsamanam 


sadarigulais tu pañcābdāh sastyabda udayanti te | 
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Surely (one may ask), what is the purpose of dividing up the lunar days 
(of the breathing cycle) in this way? With this question in mind, he says: 


erem- aT: WAR I 
qa 4: ST: E Wat À od 


praharāharniśāmāsartvabdaravişaştigah | 128 || 
yaś chedas tatra yah sandhih sa punyo dhyānapūjane | 


The periods (of time) (cheda), namely, three hours (prahara), day 
and night, a month, season,” one, twelve and sixty years, and the 


dvadasabdodayasthitya varsodayasrayaih sadbhir angulair iha pafica varsani bhavanti 
| 

másadasakodayütmako *ngula iti taih sadbhih sastimasanam varsapafcakarambhinarn 
nispattih || anayà ca kalanayà ---- 


hrtpadmadyava saktyürdhvar trimsadabdodayo bhavet Il 136 || 
punarapi 
Saktyadho y 
kim ca ---- 
sastyabde ye tv ahoratrah sankhyam tesu vadamy aham I| 137 Il 
virisatis tu sahasrani sahasrari 
ahorátràs tu sastyabde Sankhyatas tu varünane || 138 || 


vad dhrtpadmarm trimsadabdodayo bhavet | 


There are ten months within a finger(-breadth), that consists of three hundred 
days and nights. Two months (pass) within a fifth part of a finger(-breadth) that consists 
of sixty days and nights. In this way, it is said that the measure of a year in the arising of 
(a cycle of) sixty years is one and one fifth finger(-breadth). That, in this way: 

'Five years (passing) with six finger(-breadths) arise within the sixty year 
(cycle). * 

*In 72 fingers there are twelve groups of five years, that is, 60 altogether. 

When the situation is that of the arising of the twelve year (cycle in the breath, ) 
that is (measured out) with six breadths that are grounded in the arising of a year, there 
are five years here. A finger(-breadth) is (the measure of) the arising of ten months. By 
means of these six (finger-breadths), sixty months making five years arises. By means 
of that measurement (kalanà): 

"Thirty years arise (in the flow of the breath) beginning with the lotus of the 
Heart and (ending with) Sakti above (i.e. the End of the Twelve). (7/136) 

Then again: 

‘Below Sakti up to the lotus of the Heart there are thirty years.’ (7/137ab) 
Moreover: 

‘I will tell you the number of days and nights in sixty years. ‘O fair faced lady, 
the days and nights in sixty years number 21,600.” (7/137cd-138) 

?"' The tropical zodiac stays in alignment with the seasons. The Sanskrit name for the 
tropical zodiac literally means ‘with the solstice’ (sayana). The Western year has four 
seasons divided by the equinoxes (visuva) and solstices (ayana). The spring equinox is 
called Mahávisuva and is the head of the personified year (Satapathabrahmana SB 
12/1/4/2), like the sign of Aries. The Rgveda talks about the tropical zodiac (visnucakra) 
and says, ‘with four times ninety marks, Visnu sets in motion moving forces like turning 
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conjunction (that takes place) there (in each case,) are particularly 
auspicious (punya) for meditation and worship.” (128cd-129ab) (128) 


The intended sense here is this: it is uncertain whether in the course of a 
lifetime the external rites, daily or occasional etc., (to which one applies 
oneself,) even if one exerts oneself hundreds of times, will reach a successful 
conclusion or not. (But) by the attention a yogi pays to just one inner movement 
of the breath, in accord with the progression from three hours (prahara) to a day 
and night etc., he easily accomplishes it (all) in just a moment. As is said (in the 
Svacchandatantra): 

ʻO fair faced lady, whatever is done by bathing and giving alms, 
sacrifices, worship, fire sacrifices, repetition of Mantras, meditation, Yoga, and 
austerities in the outer time — when there is a lunar or solar eclipse, during the 
lunar fortnights, months and half years, cosmic ages (yuga) etc. and when they 
end, in the course of a (sacrificial) year, twelve years or sixty, O fair lady, the 
great fruit that one obtains as taught (here) by this (scripture), one who has 
known the movement of the essence of the vital breath (pranaharsa) has that 
within (just) one movement (of the breath). 


As others have said with the same intended sense: 

‘One who knows Your Path, sacrificing (just) once in association with 
the limbs of the channels (of the vital breath) immediately attains (what is 
attained) in a human lifetime by offering seventy-two thousand fire sacrifices.’ 


Surely (someone may object), let it be (as you say,) that a yogi 
accomplishes the work of a lifetime just by attending to that inner moment; 
(however,) that does not seem to us to be so, (because the teaching is not 
thorough and complete. Thus,) having explained in due order (how the 
extensions of time ranging from) twenty-four minutes (nālikā) to a year"? (are 
projected into the movement of the breath), for no reason, disregarding periods 


wheel’. (Rgveda 1/155/6)’ As we shall see further ahead, the projection of the solstices 
into the junctions of the breath is a major feature of the yearly cycle projected into it. 
But although the solstices were important in the Vedic calendar, nowadays they are of 
relatively minor importance. In Abhinava's time, they still conserved their earlier 
prestige. The Indian calendar came to be divided into six seasons of two months each. 
There are indeed six discernible seasons in India. Perhaps the shift from four to six is 
significant in this respect. 

** The projection into the breath of a day and night is described in 6/63-92ab, a lunar 
month in 6/92cd-144ab (113), a year in 6/144cd-123 (114ab-123ab), twelve years 
6/124-126ab (123cd-125) and sixty years in 6/126cd-128ab (126-127). The projections 
described here are sufficient to practice mindfulness of breathing and develop it. Thus, 
the yogi trains to observe the durations of the breath and, most important of all, the 
conjunctions, marked by the dawn and sunset, New and Full Moon, eclipses, equinoxes, 
transitions into the halves of the years or etc. in the various cycles. He does this for one 
cycle at a time initially so as to strengthen his awareness of the movement of the breath 
and the places within it that he can lay hold of his own innate conscious nature, 
contemplate and worship it. 

2 SVT 7/139cd-142. 

30 See above, 6/63. 


TANTRALOKA 357 


of two, three and four years etc., he has explained those of twelve (years) etc. 
There in that case also, (the teaching concerns) the arising of twelve years, not 
thirteen, sixty, not fifty-nine. We don't see any reason at all here as to why the 
arising of a greater (number of years) is not taught. 

(In response to this objection,) it is said here (according to this teaching, 
that) this is so to the extent that the breath of (true) yogis has been conquered, 
otherwise not. And the conquest of the breath is (achieved) gradually 
(kramena), in accord with the teachings of the treatises on Yoga (yogasastra) 
and the like. Thus, it is said there, for example, that ‘(the yogi) should cross 
over into the unconquered measure (mátrà) (of the breath).’*”! 

Thus, the arising (of the measure of the breath) has been described here 
in due order, beginning with a rufi, in accord with the progressively greater 
(periods of time,) up to a year. In the same way, any yogi who has conquered 
the breath, ignoring the sequence (of projections of progressively more extended 
periods of time,) contemplates the arising of twelve years there (in the breath), 
that becomes the instrumental means for him (to attain the goal.) because he has 
completely conquered the breath. It is not intended to talk here (systematically) 
about any (particular) sequence of years, as is the case in treatises on astrology, 
such that it would entail the transgression (atikrama) (or extending beyond that) 
of that (sequence). To the degree in which the yogi has conquered the breath, 
whatever he reflects on there (within it) is made directly apparent for him. This 
is what should be said, and let that be so or not so — what difference (does it 
make)? Yogis do not depend on anything else here to conquer the breath, in 
such way that it is necessary to adopt (some particular) progression (krama) (of 
units of time). Nor is it necessary to forcibly (and inconsiderately) (sahasa) 
apply one's attention to a very great distance, which is why he has described the 
arising of the (cycle of) twelve years to serve as an intermediate ladder, as it 
were, (to projections of more extended periods of time). 

The same can be said with regards to the emergence of the sixty-year 
(cycle within the breath). Thus, just as someone who, taking poison a little at a 
time, is wasted away by the poison, and is just as wasted away if he takes a lot 
of poison all at once, such, one should understand, is the case here also. That too 
is the reason why the arising of a greater (cycle of years) also is not described. 
The yogi who has attained the supreme summit in this way makes whatever he 
may contemplate there directly apparent (to himself), and so, because (that is) 
endless, how much else should be described? Thus, we don't see that any other 
purpose is served by talking too much. As (Abhinavagupta) himself has said 
elsewhere: 

‘One does not examine more than the arising of sixty years (projected 
into the breath), because (the number of possible cycles of time) is endless. ?"? 


The arising of one hundred and twenty years, that is described 
elsewhere,” is also, in the same way, just to indicate (that it is possible); the 


*! Concerning the concept of mdtrd — ‘the measure’ see Dyczkowski 2009: vol 1 382- 
387. 
22 TSà chapter 6 p. 53. 
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imagined (projection) into a single breathing cycle, (although) not taken into 
consideration, is (mentioned so that the yogi) may make it directly apparent (to 
himself, if he chooses to do so). What contradiction is there in that? How is it 
(then,) that the arising of twelve and sixty years is explained? (In response to 
this question,) it is said (that it is like) the injunction to (offer) Simsapa wood, 
which refers (by implication) to some other (kinds of wood) also, because of the 
occasion (to do so) by making the injunction in this way. But even so, in order 
that those who hear (these teachings) may not be confused by being shown 
something new (they have never heard of before), the Lord, out of compassion, 
has explained this (the reckoning of longer cycles of time in relation to that of 
the breath) as being of the same kind as the previous sequence of calculations. 
Thus, there is no defect. 

Having described in this way the inner nature of Time, (he now) 
describes the outer one also. 


sf meme asd are: NFÀ: 1 222 d 
Baam ferret amb BT Freer d 


iti pranodaye yo ‘yam kalah Saktyekavigrahah | 129 Il 
visvatmantahsthitas tasya bahye rüpam nirüpyate | 


Such is this inwardly established Time, whose one form is Sakti and 
whose nature is all things, within the arising of the vital breath. We shall 
now describe its form in the outer (world). (129cd-130ab) (129) 

*The arising of the vital breath' includes the arising of the inhaled 
breath (apàna) also. The reason why (Time) is all things is because (its) ‘one 
form is Sakti'. He says that: 


The Varieties of Reabsorptions (of the Breath into Consciousness) 
(sarnháracitrata y" 


The Cycles of Time in the Outer World 


Human Measures of Time 


We Saree weet A WTETET d 30 gi 
fafireafeisrar ART ERU q TER: | 


? Cole points out that *120 is the standard cycle of life in Ayurveda and Jyotis texts. In 
astrological longevity calculations, short life is till 32 years of age, middle life to 64 
years of age, and long life is 120 years.' See SOL 2 p. 296-299. 

?'' The main sources of verses 130-185ab is SvT 11/201 ff. Here Abhinava, according to 
Jayaratha (14/1), discusses three operations of the Lord, namely, creation, persistence 
and destruction. The other two, grace and obscuration, are discussed in Chapters 
Thirteen and Fourteen, respectively. 
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sat prünàs casakas tesdm sastir nàli ca tas tathà || 130 Il 
tithis tattrimsatà māsas te dvadasa tu vatsarah | 

abdarn pitryas tv ahoratra udagdaksinato ‘yanāt || 131 Il 
pitRnam yat svamanena varsam tad divyam ucyate | 
sastyadhikam ca tri$atarn varsánam atra münusam || 132 Il 


Six (full) breaths (of four seconds each) make a casaka (twenty-four 
seconds), sixty casakas a nali (twenty-four minutes), the same (number) of 
those a lunar day, thirty (days) a month, and twelve (months) a year. One 
(of our) years is for the ancestors (pitr) a day and a night, which correspond 
to the movement of the sun from the north to the south. A year of the 
ancestors, in accord with their own measure, is said to be one of the gods 
(divya), which is three hundred and sixty” human years here. (130cd-132) 
(130-132ab) 


"The same’ (number of nàális) means sixty. The sense (of saying that the 
ancestors’ year is) ‘in accord with their own measure’ is that it is in accord 
with (the length of the ancestors’) own day and night, conceived (on the model 
of) the human ones. A year of the ancestors is said to be that of the gods (as 
well), in such a way that the (length of) a day and night etc. of the ancestors and 
the gods is the same. This is the (intended) sense. (In response to the question,) 
what is the extent of the ancestors’ and gods’ year? He says: ‘three hundred 
and sixty’ (human years). 

He analyses that: 


Weg geht ARI SAT | 
wi gafas Saree GAY 233 d 
wem ot Safire wed: WINS F | 
miei Teas eA FA: 23v d 


tac ca dvüdasabhir hatvà masasamkhyatra labhyate | 

tam punas trimsatà hatvahoratrakalpand vadet | 133 ll 

hatvà tar caikavimsatya sahasraih satsatena ca | 
prünasamkhyàm vadet tatra sastyadyabdodayam punah | 134 |l 


305 Cole in a note to me points out that ‘360 degrees is the angular motion of the Sun in a 
year (which has 365 days) — the Sun is referred to as the ‘gods’ correlating number of 
human experienced days to one cycle of the Sun." 
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Dividing that (year) by twelve, one gets the measure of a (divine) 
month. Then, dividing that by thirty, one gets a (divine) day and a night. 
Dividing that by 21,600, we get the measure of a (divine) breath. The 
various cycles of sixty years and the rest arise there also. 133-134 (132cd- 
134ab) 


‘Dividing that’ year of the gods into twelve parts, each twelfth part, 
consisting of thirty human years, is a month (of the gods). ‘Dividing that’ 
month ‘by thirty’, that is, thirty times, each thirtieth part, consisting of one 
human year, is a day and night of the gods. ‘Dividing that’ day and night (thus) 
formed (of the gods), which is three hundred and sixty human days, ‘by 
21,600’, that is, making it into so many parts. The meaning is that in this way, 
each human period of twenty-four minutes (nālikā) corresponds to one cycle of 
the breath of the gods. What is stated in this way is that (the measure and) 
number (sarikhyà) of the daily breathing cycle is in all cases, (whether human 
or of the gods etc.), the same. “There’ in that measure of the breath ‘also’, (we 
find these cycles) and the rest. This is the meaning. 

Surely, others say that a year of the ancestors is a day of the gods; then 
how is it that here it is said that they are equal? "^ Is there any authority here 
(for this view) that can prove it? With this question in mind, he says: 


The Lifespans of the Gods 
The Egg of Brahma*" 
sow Te: haaay | 
ami Feed AIT HO EDU: b $35 d 
were, ewm p qn famem | 


uktarn ca gurubhih $rmadrauravádisvavrttisu | 
devanam yad ahoratram manusanam sa hayanah || 135 || 
Satatrayena sastyá ca nRnàm vibudhavatsarah | 


** According to MBh 231, a month of men is a day and night of the Pitys. This is the 
general view in the Puranas also, that maintain that a day of the gods is a year of the 
ancestors. Normally, as Wheeler (p. 465) explains ‘A day of the Pitrs which lasts for a 
lunar month; being divided into the bright fortnight which is called day and dark 
fortnight which is called night; the day beginning with the new moon, and the night with 
the full moon. A day of the Vedic gods or Devatàs, which lasts for a solar year; being 
divided into the summer half which is called day and the winter half which is called 
night; the day beginning with the vernal equinox and the night with autumnal equinox.’ 
However, here a year of the Pitrs and the gods is the same. The common understanding 
is a year of the ancestors relates to a lunar fortnight, which is why they are fed once a 
month on New Moon. Holidays for the deities are celebrated once a year. Both are 
equivalent to daily feedings in their time. 

?" The Egg of Brahma occupies the Earth principle and is presided over by Brahma. Its 
history is outlined in verses 135-147ab (134cd-146). 
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Moreover, the venerable teacher (Sadyojyotis) has said in his 
commentaries on the venerable Raurava and other (āgamas):™ ‘One day 
and night of the gods is a year of men, and one year of the gods is three 
hundred and sixty human years.”*” (135-136ab) (134cd-135) 


(It is commonly agreed, and) there is no dispute, that (the length of) a 
day of the ancestors is a human year. By saying that the same is so with the 
gods, the point is proved, namely that they are the same (length). The rest (that 
is implied is that they are the same number of) human years. 

This is also said in the scriptures, not just by (our) teachers. Thus, he 
says: 


Siac FT deg Weed | 235 d 
foot aeae TST: | 
ud Saxwenm sf deemed: 230 1 


SrimatsvacchandaSastre ca tad eva matam iksyate 136 II 
pitRnam tad ahoratram ity upakramya prsthatah | 
evam daivas tv ahoratra iti hy aikyopasamhrtih W 137 I 


The same teaching is seen in the venerable SvacchandaSastra, (in a 
passage) beginning with the words, ‘that is a day and a night of the 
ancestors’, and ending with ‘such is the night and day of the gods',"" which 
amounts to the same (thing). (136cd-137) (136-137ab) 


"Ending with' means at the end (of that passage). As is said there: 


"The southern course (of the Sun) is the night, and the northern the day. 
That is the day and night of the ancestors. In this way, the year is as before. 
Such is the day and night of the gods, and there (in that case) also, the year etc. 
is as before."?!! 

What is said by others, namely, that a year of the ancestors is a day of 
the gods, is not correct. Thus, he says: 


?* Gnoli sees in the plural of gurubhih a reference to several teachers. It appears more 
likely to me to be an honorific plural. If Abhinava is referring to more than one teacher, 
they could only be  Sadyojyotis (who wrote the Rauravavrtti on the 
Rauravasütrasamgraha) and Brhaspati (who wrote the Rauravavürtikasamgraha). 
Perhaps the plural here of ‘commentaries’ (vrttisu) refers to the sections of the 
commentary on the Rauravasamgraha written by Sadyojyotis constituted by the 
Bhogakarika, Moksakarikas and the Paramanirvananirasana (see under Rauravavrtti in 
section on texts cited in the Tantraloka). However, this reference is not found there. 
Indeed, this subject is not discussed there. So we must assume Abhinava is citing a 
commentary that has not been recovered or a part that has been lost. 

?? For the decreasing order, see Sambapaficasika v. 28. 

310 SVT 11/208a and 208c. 

3H SvT 11/207cd-208. 


362 CHAPTER SIX 
a a ya: aas: | 
fret at fecaferpguen fe d mH 2360 


tena ye guravah Srimatsvacchandoktidvayaditah | 
pitryam varsam divyadinam ücur bhranta hi te mudhah || 138 || 


Thus, those foolish teachers who, on the basis of the two statements 
made in the venerable Svacchanda and elsewhere, say that a year of the 
ancestors is a day of the gods, are mistaken. (138) (137cd-138ab) 


The reason here (why) they ‘are mistaken’ is ‘on the basis of the two 
statements’. One statement concerns the ancestors and, similarly, the second 
(concerns) the gods. The word ‘elsewhere’ refers to the statement made by the 
author of the commentary on the Rauravagama. 

Now he talks about the condition (avasthüna) of (the cosmic ages,) 
beginning with a yuga, in relation to those (shorter inner cycles of time). 


Ramena Ty agate: | 
TÈR Take: WATE TT: p 238 I 
qiira meemebgéN | 
TESA SIG: RHET AGE d Yo di 


divyarkabdasahasrani yugesu caturaditah | 

ekaikahàünyà tavadbhih Satais tesv asta sarndhayah W 139 || 
caturyugaikasaptatyà manvantas te caturdasa | 

brahmano ‘has tatra cendrah kramad yanti caturdasa | 140 || 


The (four) Ages (yuga) (last) twelve thousand divine (years,) divided 
into four periods (of time) that decrease progressively by one (thousand 
divine years,) starting from four (to three, two, and one). There are (also) 
eight junctions in (between) them of as many hundreds (of years). 
(Multiplying) the four Ages by seventy-one, (we arrive at the length of) a 
‘reign of a Manu (manvantara)’, fourteen of which make a day of Brahma 
and the Indras that, coming successively (in this period of time), are 
fourteen. (139-140) (138cd-140ab) 


The four Ages (Krta, Tretà, Dvapara and Kali) are 'divided into four 
periods (of time) that decrease progressively by one (thousand divine 
years)’, in such a way that Krta Age lasts for four thousand (divine years), Tretà 
for three, Dvapara for two and Kali for one. Thus, the four Ages (together) last 
for ten thousand divine years. He (then) explains how the remaining two 
thousand are divided, (saying that the junctions between them last for) ‘as many 
hundreds (of years)’. There are ‘eight junctions’, because they come at the 
beginning and end (of each) of the four Ages and they are of as many (hundreds 
of years), that is, four, three (two and one hundred, respectively). By counting 


TANTRALOKA 363 


two (junctions) together, there are four. In this way, there are one hundred 
(divine years) at the end of the Kali (Age) and four hundred at the beginning of 
the Krta (Age), and so the juncture between the Kali and Krta (Ages) is five 
hundred (divine years long). Analogously, the junction between the Krta and 
Tretà (Ages) is seven hundred (divine years long), that between the Treta and 
Dvapara (Ages) five (hundred), the Dvapara and Kali Ages, three. Thus, added 
together, (the junctions last for) two thousand (divine years,) and both together 
(that is, the junctions and) the four Ages, (last for) twelve thousand divine years. 
That is said (in the Svacchandatantra): 

‘One should know that the four Ages (last for) twelve thousand (divine) 
years. O goddess, the Krta Age (lasts for) four thousand (years,) and one should 
know that, in due order, Tretà (lasts for) three. Dvapara is said to (last for) two 
and, O dear one, one should know that Kali (lasts for) just one thousand (divine) 


Again: 

‘It is said that there are four hundred (divine) years at the beginning and 
end of the Krta Age. One should know that there are three hundred (at the 
beginning and end of the) Treta (Age), and two hundred (at the beginning and 
end of the) Dvàpara (Age). One should know that there are one hundred (at the 
beginning and end of the) Kali (Age). This is said to be the measure of the 
junctions, '?'^ 

*(Fourteen) of which’, that is, Manvantaras, make ‘a day of Brahma’, 
and so each (of the fourteen) Manvantaras (which is period of time) an Indra 
(reigns) comes to an end. This is the meaning. As is said (in the 
Svacchandatantra): 

‘In one day of Brahma, fourteen Indras, having established their 
kingdoms progressively (one after another), come (to an end,) in accord with the 
arranged order (vyavastha) of a Manvantara.”*"* 

Thus, in this way, the variety of (times the reigns of the Indras come to 
an) end is also accommodated there. 

He says that: 


The Night and Day of Brahma 


TAI aeaa GSO i 
WAT BAS AATE 22 o 


brahmaho ‘nte kalavahner jvàlà yojanalaksini | 
dagdhvà lokatrayam dhümát tv anyat prasvapayet trayam | 141 || 


At the end of a day of Brahma, once the blaze of Kalagni (the Fire 
of Time), that extend for 100,000 leagues (yojana);" has burnt up the three 
worlds, it puts to sleep the other three by (its) smoke. (141) (140cd-141ab) 


?? SvT 11/209-210. 
?5 SvT 11/211cd-212. 
3 SvT 11/232. 
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The ‘three worlds’, beginning from the hells, are Bhür and Bhuvah up 
to (the end of) Svah. This is the meaning. As is said (in the Svacchandatantra): 

‘O goddess, that (flame of fire) burns from the hells.?'^ It burns up the 
netherworlds all around, and the three worlds, up to the end of the planes of 
Bhar, Bhuvah and Svah.?" 

The ‘other’ (three) are (the worlds) called Mahat (Great), Jana (Living 
Being) and Tapas (Heat). 

Surely, one hears everywhere (in the scripture) that all the Lords of the 
Worlds create and destroy what is below them, and that will also be said further 
ahead (in Chapter Eight), so how is it that this is explained (here) otherwise? 
With this question in mind, he says: 


Praag: qu aregesfRdqun: | 
faye ferdiotter sf athe wu og vus 


nirayebhyah pura kalavahner vyaktir yatas tatah | 
vibhur adhahsthito ‘pisa iti Srirauravam matam || 142 || 


Kalagni (the Fire of Time) initially manifests from the hells. Thus, 
(although) the Lord is all-pervasive (vibhu), he is also situated below (at the 
bottom of the hell worlds). This is the teaching of the venerable Raurava.?* 
(142) (141cd-142ab) 


His first emanation (srsti) is from the hell worlds, and so it is located 
below them (this is why Kalagni is said to be below the hell worlds), not (with 
the intention of suggesting) that he is less than them. Thus, even though he is 
situated below them, he is the all-pervasive Lord (vibhu), and so, because he 
pervades (all things), he is above also, and is the master (svamin) of destruction 
(samhdra) etc. This is the meaning. Nor do we say that just out of our own 
imagination, and so he says that: ‘this is the view of the Raurava (Agama)’. 
As is said there: 

*(Kalagni) initially becomes manifest below the hells. Thus, although 
present everywhere, it appears as if it were below.?'? 


?5 A yojana is the distance an arrow can fly, which corresponds variously in different 
texts to a distance from four to nine miles. 

“© Read narakad for narakün, in accord with Ksemaraja, who says: narakebhyah 
prabhrti svarlokantam dahati. 

57 SVT 11/240. 

? Concerning Kalagni’s world and its location below the hells, see below, 8/22cd-24ab. 
39 The line Jayaratha quotes here from the Rauravagama is clearly drawn from 
Abhinava's source, which is the Rauravasütrasariigraha. However, the citation is not 
found in the printed edition, which is incomplete. We know that this Siddhanta existed 
in Abhinava's time. The published Rauravagama was for the most part, if not entirely, 
produced in South India after the 12" century. 
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Not only is this so with regards to the universe, it applies also to the 
condition (of cosmic destruction, when all that remains of the universe) is one 
(great) ocean (ekarnava). Thus, he says: 


ver aah waft Bearer | 
éd fad farsarafr evs I 


brahmanihsvasanirdhite bhasmani svedavàrinà | 
tadiyenaplutam visvarn tisthet tavan ni$agame W 143 Il 


Once the ashes (of the universe consumed by the Fire of Time) have 
been swept away by Brahma’s yawn, the universe is inundated by the water 
of his sweat. Such is (its) condition when the night (of universal destruction) 
comes. (143) (142cd-143ab) 


Surely (one may ask.) if that is so, where are the Lords of the worlds 
and the individual souls who reside in them at that time? With this question in 
mind, he says: 


aama wd quon Wee d 
efr SS Dp SaaS: b eve dg 
BUSTA HST Weed | 


tasmin nisavadhau sarve pudgalah süksmadehagáh | 
agnivegerità loke jane syur layakevalàh V 144 Il 
kügmàndahatakadyas tu kridanti mahadahvaye | 


Therein, up to the end of the Night, all the creatures, who (are then) 
in subtle bodies, impelled by the impetus of the fire, are in Janaloka (the 
World of Living Beings) as souls who are isolated (from the universe) in the 
state of cosmic dissolution (layakevala)." Whereas, the Kismandas 
(Pumpkins), Hatakas (Violent Removers) and the rest play (instead) in 
(Mahaloka, the world) called Great (mahat).?! (144-145ab) (143cd-144) 


(The souls are then) ‘in subtle bodies’, that is, in the form of the subtle 


bodies (themselves) (puryastaka)."" The word ‘whereas’ serves to indicate that 


*° Concerning these individual souls and their state in the period after which the 
universe has been consumed by the Fire of Time, before it is created again, see below 
9/138-139. Cf. TSà p. 54: janaloke pralayakalibhitya tisthanti. 

*! Read mahadahvaye with MS KH for mahadalaye, and as quoted below in the comm. 
on 8/149cd-157 (149-157ab). See TA 8/20cd ff. concerning these worlds and their 
inhabitants. 

%2 Concerning the City of Eight (puryastaka), that is, the subtle body with which the 
individual soul is identified when it quits the body at death and transmigrates to another 
physical body, see note, 8,463 to 8/163cd-165ab (163-164). 
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(the Küsmandas etc.) are different (from the other souls), and so it is said that 
they play (whereas the other souls are in deep sleep). 

What happens when the Night ends? With this question in mind, he 
says: 


froma ya: afte ed ÈT: 1 ewe oi 


nisaksaye punah srstim kurute tàmasaditah || 145 Il 


At the end of the Night, (Brahma) brings about another creation, 
beginning with that of darkness. (145cd) (145ab) 


(At the end of the Night of cosmic destruction, there is a new creation,) 
‘beginning with that of darkness’, as is said (in the Svacchandatantra, in the 
passage that) begins with: 

‘He first fashions the creation of darkness (tamasisrsti), in which the 
darkness is immense. ??* 

And continues: 

‘By penetrating into (the darkness of) tamas and (the energy of) rajas, 
he emanates again the human souls. Penetrated by (the energy of) rajas and (the 
brilliance of) sattva, he emanates the Lords (of the worlds) and the most 
excellent sages. The Lord of the Universe, His sleep over, awake and penetrated 
by (the brilliance of) sattva, emanates the gods along with their worlds, in 
accord with their previous condition. 

Doing this every day, by generating a day and a night consisting of 
twenty-eight Manvantaras, at the end of his one hundred years, (the life of 
Brahma comes to an end, and he is) withdrawn (samhàra). Thus, he says: 


SERTAS erator feq d 
"fag radices ENT: d eve od 
SPHIREEANRTTE AAAA: | 


svakavarsasatànte ‘sya ksayas tad vaisnavam dinam | 
rütri ca tavatity evar visnurudrasatabhidhah Wl 146 Il 
kramát svasvasatantesu nasyanty atrandalopatah | 


At the end of his one hundred years (Brahma) dies. That is Visnu's 
day, and such is the extent of (his) night (also). The ones called the 


Hundred Visnu Rudras,”* at the end of their hundred years are 


55 SvT 11/247ab. 

9 SvT 11/248-249, Ksemaraja explains that their previous condition ranges from that of 
a demon (pisaca) to that of Brahma, as the case may be: pürvavyavasthà 
paisacadibrahmanta. 

%5 The name Visnurudra is very strange and certainly uncommon, if not unique. Perhaps 
visu here is an adjective meaning ‘pervasive’. More likely the text is corrupt. Perhaps it 
would be better to emend to something like ye te rudrasatabhidhah. — ‘Those Rudras 
that have a hundred names’. The corresponding place in the Tantrasara (p. 54), they are 


TANTRALOKA 367 


progressively destroyed here, up to when the Egg (of Brahma) comes to an 
end. (146-147ab) (145cd-146) 


He (goes on to) describe what happens next, saying ‘that’ etc. ‘That’ 
(is Visnu’s day, which is) a hundred years of Brahma. (The Rudras gradually 
cease,) ‘up to when the Egg (of Brahma) comes to an end’, that is to say, up 
to when the end of the Egg (of Brahma) is brought about, because by their 
destruction, the Egg of Brahma is also destroyed. That is said (in the 
Svacchandatantra): 

‘That is said to be a a day of Visnu, and (his) night is equal to that. His 
year is ordained in accord with that measure, and when (his) hundred years are 
complete, he too dissolves into the Supreme. O beloved, the life of Visnu, as 
described thus, is a day of Rudra.’*° 

Again: 

“When a hundred years are complete, by the coming to an end of a day 
of the Hundred Rudras, (Rudra) also goes to the supreme abode . . °” 

Again: 

‘O mistress of the gods, when a hundred of the Hundred Rudras’ own 
years have passed, they go to the Supreme Principle, and then the Egg (of 
Brahmi) is destroyed.” 

And by the destruction of the Egg, Kalagni Rudra (the Rudra of the Fire 
of Time) is also destroyed, and so the purpose has been accomplished 
(arthasiddha). As is said (there): 

‘Then Kalagni Rudra also dissolves into the principle of Time.’ 

(The Egg of Brahm, in which the Hundred Rudras reside, corresponds 
only to the Earth, the first metaphysical principle. However,) the same situation 
(vyavastha) prevails right up to (the twenty-fourth principle, which is) 
Unmanifest (Nature), Thus, he says: 


The Lifespans of the Lords of the Worlds and Cosmic Cycles up to Siva™ 


sata That FATT eve gi 
RaRa: amp RTA TAT: 


simply called the Hundred Rudras. Thus, there we read: brahmandadharakanam tat 
dinah Satarudranam niga tavati tesamapi ca Satamayuh | Ssatarudraksaye 
brahmdandavin ‘That is a day of the Hundred Rudras who sustain the Egg of 
Brahmi. Their night i is also of that extent and they too live for a hundred (of their years). 
When the Hundred Rudras come to an end, the Egg of Brahma is destroyed.’ 

3% SVT 11/264cd-266ab. 

97 SvT 11/273cd-274a. 

%8 SvT 11/275cd-276ab. Kşemarāja: ‘The length of time the Egg of Brahma continues 
to exist is up to the end of the lifespan of the Hundred Rudras.’ 

?9 SvT 11/279ab. 

*° The Egg of Brahma corresponds to the Earth principle. The account of the cycles of 
time in the worlds of the principles and the lifespans of their Lords continues from 
Water up to Siva from 147cd to 177 (147-177ab). 
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abadyavyaktatattvantesv ittham varsasatam kramāt W 147 ll 
dinarütrivibhàgah syàt svasvayuhsatamànatah | 


The life of the Rudras who reside in Water is equal to a day and a 
night of the Rudras who reside in Fire, and so on up to the principle of 
unmanifest Nature (avyakta). In this way, it proceeds for a hundred years 
(of each Rudra), progressively (upwards).?' (Such is this) division of Day 
and Night, that accords with the length of each one’s lifespan of a hundred 
(divine years). (147cd-148ab) (147) 


Given that this is how things are, what is the length of a day of those 
who reside in Unmanifest (Nature)? With this doubt in mind, he says: 


ser IEAA wf veo 
sre way fed ufus aad od 


brahmanah pralayollasasahasrais tu rasagnibhih \\ 148 || 
avyaktasthesu rudresu dinam rātriś ca tàvati | 


Thirty-six thousand destructions and creations of Brahmà (who 
presides over the principle of the mind) correspond to one day of the 
Rudras who reside in Unmanifest (Nature), and such is (the extent) of 
(their) night? (148cd-149ab) (148) 


Brahmi (in this case) is (the Brahma) who resides in the principle of the 
intellect (and presides over it), not the one who resides in Satyaloka (the World 
of Truth). The point is that it is not possible to measure the extent of (that other 
Brahma) in terms of the measure of the lifespan (of that Brahma). Thus, the 
Brahma who resides in the principle of the intellect is withdrawn (into the 
Supreme Principle) at the end of a day of the Hundred Rudras (who reside in) 
the principle of the Qualities, and is emanated at the beginning of that day. And 
so, he arises and dissolves away three hundred and sixty times in the course of a 
year of each one (of the Hundred Rudras). Multiplied by a hundred, this takes 
place three thousand and six hundred times, and so he says that there are 
‘thirty-six thousand destructions and creations’. Such is the extent of the 
measure of the qualities (gura) (of Nature) of the Rudras who reside in the 
principle of the Qualities. Their day is said to be the lifespan of (the Rudras) 
who reside in Unmanifest (Nature). (This is) *one day (of the Rudras) who 


*' A whole lifespan of their hundred years corresponds to a day and night of the Rudras, 
who reside in the next principle above. The lifespans of the Rudras residing in the 
respectively successive principles is longer in this same proportion with respect to that 
of the Rudras who reside in the previous principle. Ascending in this way up through the 
twenty-four principles from Earth to Unmanifest Nature, the lifespan of the Rudras who 
reside there progressively increases in this way. 

?* This is an elaborate paraphrase of SvT 11/291cd-292ab, quoted in the commentary. 
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reside in Unmanifest (Nature), and such is (the extent) of (their) night’ As is 
said (in the Svacchandatantra): 

‘Thirty-six thousand destructions and creations of Brahmas is said to be 
one day in the Unmanifest (Nature) of the Rudras who inhabit it? 

Although this arrangement (vyavastha) does not differ up to the end of 
(the principle of) Sakti, even so, the purpose (of this account) is to extend the 
application (atidesa) (of this pattern) up to the end of Unmanifest (Nature) so 
that the measure of the extent of a day in relation to the lifespan of the Rudras 
who reside in the principle of the Qualities is fixed (and definitively established) 
here. 

And (so, who has the authority to (bring about) creation and 
destruction here (in this case)? With this question in mind, he says: 


Fer seus ws AACHEN: P$ GU 
"rd wap AS Arar: 1 
Tore aRar SENT | $50 d 


tada Srikantha eva syat saksat samharakrt prabhuh | 149 |l 
sarve rudràs tathà miile mayagarbhadhikarinah | 
avyaktakhye hy avirificac chrikanthena sahasate || 150 Il 


Then Lord Srikantha himself is the destroyer (of all this) directly. 
In this way, all the Rudras starting from Brahma, who have dominion over 
what is contained within the womb of Maya,™ reside within Unmanifest 
Root (Nature) together with Srikantha.”* (149cd-150) (149-150ab) 


(Destruction) does not take place directly by means of Brahma and the 
rest, as at that time ‘all’ (the Rudras) ‘starting from Brahma’, who have 
dominion over what is contained (in the sphere of) Nature (prakrti) and are the 
lords of this or that world-order, ‘reside in the Unmanifest Root’, which is the 
principle of Nature, ‘together with Srikantha'. In other words, they abide 
(thus), having made the Lord Srikantha alone the main one (Rudra) as (their) 
leader. This is the meaning. As is said: 

‘The creatures (praja), the lords of the creatures, the ancestors, along 
with humans who are accomplished (siddha) (souls) by virtue of (their) 
knowledge of Sarnkhya and the Vedikas, (who are so) by (their knowledge of) 
the Veda, the metres, Sama (Veda chants), the syllable OM, the intellect and 
their deities — O beloved, they all abide in the Day of the wise Supreme Lord." 


59 SvT 11/291cd-292ab. 

3 Ananta presides over the Womb of Maya (9/189ab). If a descent of the power of 
grace takes place in the Womb of Maya, the soul first discerns the difference between 
itself and Nature and then, with more grace, between itself and Maya (13/27 1cd-273ab). 
35 Note that Brahma is here considered to be a Rudra. The Rudras reside in Unmanifest 
Nature at the time of the intermediate cosmic dissolution (pralaya) and come out of it 
when the universe again emerges out of it at the time of creation. 
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Surely, (some may ask), by saying that ‘at the end of a Great Aeon 
(mahakalpa), Brahma dissolves into the Supreme’, what is meant is that he 
dissolves into Parasiva. So how is (he here at this level)? With this question in 
mind, he says: 


frances fe sem qum fuu. 
* AA AAR q aa was feria gem od 
a usare ufeemd d 


nivrttadhahsthakarma hi brahma tatradhare dhiyah | 
na bhokta jno ‘dhikare tu vrtta eva Sivibhavet || 151 || 
sa eso ‘vantaralayas tatksaye srstir ucyate | 


When Brahma’s activities below the level of the intellect have 
ceased, he can then no longer be considered to be their enjoyer. (Now he) 
knows (j/ia) (the true nature of reality), his period of office is complete, and 
so he becomes one with Siva. This is the intermediate form of destruction." 
When it ceases, it is said that (a new) creation (takes place). (151-152ab) 
(150cd-151) 


Even if his supreme descent of the power (of grace) is not (yet) over, 
yet, because (his) activity (karman) below the level of the intellect has ceased 
and so there is no (further) experience (which is a consequence of Karma) 
(bhoga), he is not an (experiencing) enjoying subject there. Thus, he merely 
abides here (doing and experiencing nothing), or else, if he knows (the true 
nature of reality) and has made the principle of the Self (his) direct experience 
(saksatkrta), after his period of office is complete, ‘he becomes one with Siva’. 
The meaning is that he shines radiantly at one with Him. One should understand 
that the same is the case with the others also. (This is) ‘the intermediate form 
of destruction’, because it is (both) the dissolving away of the Egg of Brahma, 
that has been taught, and because it is the dissolving away of the Egg of Nature 
(which comes after the Egg of Brahma),** that will be taught. 

Surely, in accord with (the following) words (of the scripture), some 
souls here are liberated and some are bound: 


“Buddhists remain in the principle of the intellect and the Jains remain 
in the Qualities (of Nature), The knowers of the Veda remain in the (principle 
of) the individual soul, and the (Vaisnava) followers of the Pāñcarātra in 
Unmanifest (Nature). ? 


3 SVT 11/264ab. 

?" See below 6/171cd-173ab (171-172). 

3 The Egg of Brahmi is here identified with the Egg of Earth, that precedes the Egg of 
Nature. Concerning the four Eggs, see note 6,368 ad 6/170cd-17 lab (170). 

39 The first quarter of this verse is also quoted below in TAv ad 35/17cd. Note that here 
the ‘followers of the Veda’ are actually the followers of the Samkhya, for whom 
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So how is it that it is said, without distinguishing (between them,) that 
‘when it ceases, it is said that (a new) creation (takes place)’. Surely, there 
should be no further creation for those who are liberated. With this doubt in 
mind, he says: 


merda Aare A tus 
ga pe T eR | 


sdamkhyavedadisamsiddhani chrikanthas tad aharmukhe \| 152 || 
srjaty eva punas tena na samyanmuktir idrst | 


At the beginning of a (new) day (of creation), Srikantha again emits 
those who have mastered the Sarnkhya or the Veda and the like. Therefore, 
this kind of liberation is not proper (and complete) (samyak). (152cd-153ab) 
(152) 


Now he explains, in accord with the aforestated teaching, the condition 
of the day and the rest of the subsequent (higher cycles of time,) as they become 
progressively more extensive, by substituting (atidesa) (them one after another 
progressively into the cycle of the breath), in the following passage beginning 
with ‘the lifespan’ and ending with ‘termed Equality' ^^ 


attainment of the principle of the individual soul in a state of isolation from Prakrti, 
which means effectively all the principles below it, is considered to be liberation. 

This passage, with a significant variant, is quoted by Ramakantha in his 
commentary on the Naresvarapariksà ad 3/80. Here the passage reads: 


buddhitattve sthità bauddha gunesv apy Grhatah sthitah | 
sthità vedavidah purnsi tv avyakte pàficaratrikàh \\ 


‘In the commentary on the Naresvarapariksà, the first line is the same, the rest 
reads: 


gunamurdhni sthitah sankhyà avyakte paficaratrikah \\ 
sthità vedavidah pumsi 


‘Buddhists remain in the principle of the intellect and the Jains remain in the 
Qualities (of Nature), The Sarnkhyas remain at the top of (the principle of) the Qualities 
and the (Vaisnava) followers of the Paficaratra in Unmanifest (Nature). The knowers of 
the Veda remain in the (principle of) the individual soul.” 

Watson et al. note (PMN p. 445 n. 836) that ‘the original source of this 
frequently cited verse seems to be lost; the Sarvajfiánottara contains similar statements, 
but this precise verse does not occur in any of the surviving Saiddhantika scriptures. 
Some of the places where it, or part of it, is cited are the Mrgendravrttidipika (ad 
vidyāpāda 2/11).’It appears in the same form as quoted by Jayaratha in the 
Siddhantarthasamuccaya (IFP T 206 p. 86). 

% i.e, verses 153cd-166ab (153-165). 


372 CHAPTER SIX 
WI Teen dest ated fast: 243 d 
AmA RTA fet Far | 
aAa: rer À feem PÈT uX I 


TRI eu spies fem a 


pradhàne yad ahoratram tajjam varsasatam vibhoh || 153 || 
Srikanthasyayur etac ca dinam kaficukavasinàm | 
tatkraman niyatih kalo rago vidya kalety ami I| 154 I| 

yanty anyonyam layam tesàm àyur gahanikam dinam | 


The lifespan of the Lord Srikantha is one hundred years, made of 
the days and nights in Fundamental (Nature) (pradhana). It is equivalent to 
a day of (the Rudras,) who reside in the Obscuring Coverings (kaficuka). 
These, namely, Necessity (niyati), Time (kala), Attachment (raga), (Power of 
Limited) Knowledge (vidya) and (Power of Limited) Action (kala), dissolve 
successively into one another." The life of those (Rudras who reside there) 
is equal to a day of GahaneSa. (153cd-155ab) (153-154) 


(The) ‘days and nights’ (of Srikantha) are in relation to the lifespan of 
the Rudras who reside in the principle of the Qualities, that is, seventy-two 
thousand destructions and creations of Brahma.” ‘Made of’ means that (they 
should be) multiplied by three hundred and sixty (to make a year, and then a 
hundred to cover the extent of their lifespan). The lifespan of Srikantha, which 
extends for a hundred years, is (a day of the Rudras). (By the Rudras) ‘who 
reside in the Obscuring Coverings’ are meant those who reside in the 
principle of Necessity (niyati), that is, Vamadeva and the rest, (including) those 
who reside in the principles of Time and the rest as well. In relation to that, the 
principle of Time and the rest, one after another (pass through) the states of 
(increasing) age and the rest, thus it is said that they ‘dissolve successively into 
one another’. The scriptures also (say) the same: 

‘Then, Necessity, Time, Attachment (the limited power of) Knowledge, 
and Action, dissolve into one another successively, all in accord with their own 
measure, ^? 

The (length of a) Day of Gahane$a, that is, the measure of time 
Unmanifest (Nature exists.) is that of ‘(the life) of those’ (Rudras) who reside 
in the principle of (the limited power of) Action (kalà), that is, Mahadeva and 
the rest, not all the inhabitants of the Obscuring Coverings. 
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I See below, 9/155cd. 
*? We are reminded that the breath flows for 72 finger-breadths up and down. 
39 SvT 11/294cd-295ab. 
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taddinapraksaye visvam mayayam praviltyate |l 155 || 
ksinayàr nisi tavatyam gahanesah srjet punah | 

evam avyaktakalam tu parardhair dasabhir jahi | 156 Il 
māyāhas tàvati ratrir bhavet pralaya esa sah | 


At the end of his Day, the universe dissolves into Maya, and at the 
end of the Night, which is the same length (as the day), GahaneSa creates it 
again.“ To obtain the length of a day of Maya, multiply the duration of (a 
Day of) Unmanifest (Nature) (prakrti) by ten times a trillion (parardha).* 
Such also is its Night, which is (the period of) dissolution (pralaya). (155cd- 
157ab) (155-156) 


(The length of a Day of Maya) in relation to that (of GahaneSa) agrees 
with the calculation that will be explained (further ahead, which requires) 
multiplying (the duration of (a Day of) Unmanifest (Nature), located in the 
fifteenth place, by ten trillions.” It agrees in this way with (the calculation) 
explained further ahead, in order to establish the (complete) undivided measure 
of Gahane$vara's day by the progressive increase of the lifespan of all the 
inhabitants of the Obscuring Coverings. Now enough of much (reasoning). The 
calculation has not been written (out in full) for fear of making the book too 
long. So one must infer it for oneself. (Gahane$a's period of creation is) ‘the 
same extent’ as the Day of the Equal One (Samana), which will be explained 
(latter). (To obtain the length of a Day of Maya, one should) ‘multiply’ (the 
duration of a Day of Fundamental Nature). As is said: 

‘Maya withdraws all the universe (for a period of time) ten times a 
trillion (parardha) of Fundamental Nature and then emits it again. Iévara creates 


3H TA 6/155cd-156ab (155) is quoted below in TÀv ad 9/138-139. 

%5 According to the large scale of numbers, a trillion is 105, See below, note 6,362 to 
6/168cd-169ab (168) concerning the nomenclature of large numbers. 

3%% Jayaratha is referring to the calculation of time noted below in verses 168cd-170ab 
(168-169). The figure for the final stage there is only one trillion. The measures of time 
relate to the eighteen levels of the principles and states reckoned here. Each level lasts 
for a period of time ten times greater than the one just below it. Rising and expanding in 
this way from a period of ten years in eighteen stages, the highest level is a trillion years 
long. Jayaratha has noticed the discrepancy, and offers a reason here why it is only 
apparently so. He says, if I have understood him correctly, that Maya is the fifteenth 
stage. This means that, in terms of the calculations below, it should be one hundred 
billion years. But here it appears to be 10,000 times more, that is, ten trillion. He is 
saying, it seems, that the figure is much increased by taking into account the lifespan of 
each of the Hundred Rudras, not just one. If I have understood correctly, the reason he 
advances for the evident discrepancy seems very tenuous. Certainly, the most evident 
reason is that these accounts are drawn from the Svacchandatantra and one which 
Jayaratha regularly quotes but does not name. Abhinava appears to refer to both, even 
though their accounts, although very similar, do not fully agree. 
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(for a period of time) one hundred times a trillion of the time of Maya and then 
again withdraws it and emits it.'?* 


% SvT 11/299-300. In the printed edition 11/300d reads punaí ca sartharej jagat 
instead of sariharec ca punah srjet. 

Ksemaraja explains: pradhünasyayam — prüdhanikah — kalah, tasya yat 
parardham pürvoktah sankhyavisesas tena | dasadhà guniteneti dasaparardhagunitena 
pradhanika-kalena māyāyā dinam, ratrig ca tavati bhavatity arthah | etad uktari bhavati 
----  pradhünadhisthütrrudrayuskalo yah — kaficukanivsinàm dinam, tat 
sasastisatatrayakalitam abdas tacchatena tadāyur ity atra nedrst kalanā kriyate, api tu 
sa kañcukavāsidinātmā prādhānikah kālah parārdhadaśakena gunitah kañcukavāsinām 
āyuh, tac ca gāhinika dinam ity ayam atra pūrvato viseso darśitah | ittha ca 
parārdhadaśakaguņito yah prādhānikakālas tasya satatamo bhagah kañcukavāsinām 
varşam, tasyāpi — saytyadhikatrisatatamo bhāgo tra dinam itīttham atra 
varşadinādivyavasthā kāryā || 299 Il 

evam uktaparardhadasakagunitam tad gahaneśadinam, tatkalanayā varşam, 
tacchatarüpo yo gahaneśāvasthitikālah, sa eva tadāśrayasya māyātattvasya kālah | tam 
avadhim krtveśvaratattvādhişthātur i$varasya dinaparimünam darśayitum aha — atrāpi 
māyāyā yo ‘vasthitikālas tasya yat parürdham tasya śatadhāgunitasyeti 
parārdhaśatasaħkhyā tasya | tāvat kālam īśvarah srstim svadine, samharam svarātrau 
śuddhavidyātattvāntasya viśvasya karotity arthah | satadhagunitasya ityukter ayam 
āśayo yat kila māyāvadhih kdlah parārdhair dasabhir gunito vidyātattvādhipater 
anantanāthasyādhikārakālah, tatrapi pūrvavad bhāgakalanayā varşadinapravibhāgo 
jüeyah ity evamvidho yo ‘nantanathadhikarakalah, so ‘pi parardhadasakagunita 
isvarasya dinam iti | atrapy uktakramanusGrivatsaratacchatatma i$varadhikarakalah |l 


‘This is the basic (duration of) Time of Fundamental Nature. It was stated 
previously that its specific time is a trillion (years) (parardha). It is multiplied by ten, 
that is, the time of Fundamental Nature. Multiplied by ten trillion, it is a day of Maya. 
And such is (the length of) the night. This is the meaning. It is stated (in this way that) 
the time of the lifespan of the Rudra who presides over Fundamental Nature is the 
(length of) a day of those who reside in the obscuring coverings (kaficuka). A year is 
made by that multiplied by three hundred and sixty. One hundred of those is its lifespan. 
Here (in this case), no such enumeration (kalana) is made. Rather, that fundamental 
time, which is a day of those who reside in the obscuring coverings, multiplied by ten 
trillion, is the lifespan of those who reside in the obscuring coverings and a day of 
Gahana. This detail here was stated before. Moreover, one-hundredth part of the time of 
Fundamental Nature multiplied in this way by ten trillion is a year for those who reside 
in the obscuring coverings. A three hundred and sixtieth part of that is a day here. One 
should arrange the years and days here in this way. 

Thus, (the time) mentioned previously multiplied by ten trillion is a day for 
Gahane$a. By enumerating that (kaland) (further,) it is a year, and that multiplied by a 
hundred, which is the time of Gahane$a's presence, is the principle of Maya, which is its 
basis. Once that has been brought to an end, he says (the following) to state the measure 
of a day of Iévara, who sustains (and governs) the principle of I$vara. Here also the 
period of time Maya exists, which is a hundred trillion (years), multiplied by a hundred 
is its measure (samkhya), which is a thousand trillion. Such is the time during which 
emanation takes place in the course of Iévara’s day and withdrawal, in his night, of the 
universe up to the principle of Pure Knowledge. This is the meaning. The intended sense 
of saying ‘multiplied by a hundred’ is this: the period of time Anantanatha, who is the 
Lord of the Vidya principle, holds office is the time up to Maya multiplied by a hundred 
trillion." 
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mayakalam parardhanam gunayitvà satena tu |l 157 || 
aisvaro divaso nàdah pranatmatra srjej jagat | 

tàvati caisvari ratrir yatra pranah prasamyati || 158 || 
pranagarbhastham apy atra visvam 


The duration of Maya multiplied by a hundred trillion (parardha) is 
equivalent to a day of Iévara.* (During this time,) the Sound (nada) which 
is the vital breath (prana) emits the universe. Such is also (the length of) the 
Night of Isvara, in which the vital breath comes to rest, and with it the 
universe that resides within it.” (157cd-159a) (157-158ab) 


It is said in this way that each subsequent (period of) time increases, and 
one should understand that this is so also subsequently here (at even higher 
levels). ‘Sound’ (nàda) is the Īśvara (principle). It is the resonance (of 
consciousness as its) external expansion, and 'it is the vital breath', (in the 
sense that) it is the subject (who is identified with) the vital breath 
(pranapramatr). (Here) the vital breath ‘comes to rest’, because from here 
upwards it is not primary (and fundamental,) and 'the universe' (comes to rest 
with it,) because it also rests in the subjectivity (ahanta) (of consciousness). 

Consciousness as the Point (bindu) and the rest (of the higher stages of 
the development of Sound) will also come to rest here, not just the vital breath, 
the nature of which is Sound. Thus, he says: 
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saugumnavartmaná | 
prane brahmavile sante sarnvidvyapy avasisyate || 159 || 
amsamsikato ‘py etasyah süksmasüksmataro layah | 


When the vital breath is stilled in the Cavity of Brahma 
(brahmabila) (on top of the head, having arrived there) by the path of 
Susumna, consciousness, pervading (all things), remains. That too is 


™8 We notice that in this sequence of ascent marked by the reality levels (tattva), Pure 
Knowledge (suddhavidya), that is normally the first ‘pure’ principle beyond Maya, is 
apparently not mentioned here. Instead, we find the Isvara principle, corresponding to 
Sound, just above Maya. 

?? See below, 6/161cd-162ab (161). 
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dissolved away (progressively), one aspect at a time (from level to level) into 
ever subtler states. (159b-160ab) (158d-159) 
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gunayitvaisvaram kàlam parardhanam Satena tu || 160 |l 
sadasivam dinarı ratrir mahapralaya eva ca | 
sadasivah svakalante bindvardhendunirodhikàh | 161 Il 
ükramya nade liyeta grhitvà sacaracaram | 


One day of Sadāśiva is equivalent to the life of Isvara multiplied by 
a hundred trillion (parardha). (His) night, (which is the same length,) is the 
Great Destruction. At the end of his time, Sadasiva passes successively 
through the Point (Bindu), the Half Moon (Ardhacandra) and the 
Obstructress (Nirodhika), (finally) dissolving into Sound (Nada), together 
with (all) mobile and immobile things. (160cd-162ab) (160-161) 


(It is called) ‘the Great Destruction’ because the Pure Path (of the 
higher principles of Pure Knowledge, Isvara and Sadāśiva) is also withdrawn 
(whereas the lower cycles of destruction involve only the principles on the 
Impure Path, below Maya). That is said (in the Svacchandatantra): 

"Then the god Sadasiva withdraws (the levels of creation below him for 
a period of time) corresponding to his own measure (of existence), and then 
emanates it again and again (each time) his own divine day begins." That is 
called the Great Destruction, which takes place when the day of (the principle 
and Lord of) Pure Knowledge (sadakhya) comes to an end. ?*? 


** The levels ranging from the Point (Bindu) up to the Transmental (Unmana) beyond 
the Equal One (samaná), mentioned in below in 6/166cd-167ab (166), are the stages of 
the development of OM, that mark the progressive development of Mantra up to 
supreme consciousness. The standard sequence indu (the Point) — Ardhacandra (the 
Half Moon) — Nirodhika (the Obstructress) - Nada (Sound) — Nadanta (the End of 
Sound) — Sakti (Power) — Vyàpini (the Pervasive One) — Samana (the Equal One) — 
Unmana (the Transmental). This is the sequence according to NT 22/21-22. See above, 
note to 1/83cd-85ab. Concerning these stages of Sound see Dyczkowski 1992a: 252 ff. 
See Appendix A to Volume One for a translation of the relevant passage in the 
Netratantra. 

*! Read divyaharmukhe for devyaharmukhe. 

9? SvT 11/301-302ab. Ksemaraja comments: 

anena ca parimanendayam api svavarsaSatante ---- 

bindutattve layar yati paficamantramahatanuh | 302 I| 

vindutattva ity abhidhànàt tadadhogato bhuvanádhvà pratipàditah, sthülah sadasivo 
‘tra vivaksitah | bindutattve layar yati bindvisvararüpatàm avisati I 
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Again, 

‘Having pierced through the Point, Half Moon and the Obstructress, 
(Sadasiva) dissolves into Sound (Nada), together with (all) mobile and 
immobile things. ?? 


TÀ mege g fer efe FIT I RAR d 
weder va ala froemoaftad a 
Taaa g fei gae 262 d 


nado nādāntavrttyā tu bhittvā brahmabilam hathat | 162 || 
Saktitattve layam yati nijakalapariksaye | 
etavac chaktitattve tu vijfieyam khalv aharnisam | 163 || 


(When) Sound (Nada) (comes to the end of its period of existence, it 
dissolves into the End of Sound - Nadanta). (Then,) having forcefully 
pierced through the Aperture of Brahma by the dynamism of the End of 
Sound (nddantavrttya), (it dissolves) into the Principle of Energy 
(Saktitattva) when its time comes to an end. One should know that a Day 
and Night in the Principle of Energy is this much (i.e. Sadasiva’s lifespan). 
(162cd-163) (162-163ab) 


(Sound passes through the Aperture of Brahma) ‘by the dynamism of 
the End of Sound’, that is, when it reaches the plane of the End of Sound. As is 
said (in the Svacchandatantra): 

*O beloved, once Sound has pierced through the Cavity of Brahma by 
(following) the path of susumná, it dissolves into the Principle of Energy when 
a day of the Principle of Energy comes to an end.”** 


‘At the end of its own hundred years in accord with its own measure — ‘He 
whose great body is made of the Five Mantras dissolves away into the principle of 
Bindu.’ (SvT 11/302cd) The reference to the principle called Bindu indicates the lower 
part of the Path of the Worlds. Gross Sadasiva is meant here. It ‘dissolves away into the 
principle of Bindu’ means that it penetrates into Bindvisvara’s nature.”’ 

55 SvT 11/303. 

bindvardhacandranirodhikabhümih kramat kramam 
parardhasatagunitaparimana-dinadivyavasthakalitavasthitir avisya sthülah 
sadasivabhattarako nadatmani süksme sadasivapade ltyate tadātmā jayata ity arthah |l 
303 II 


‘Having entered one after another into the planes of the Point, the Half Moon, 
and the Obstructress, and their condition, differentiated into that of a day etc., the 
measure of which is a trillion multiplied by a hundred, the gross Lord Sadasiva merges 
into the subtle plane of Sadasiva, which is Nada. The meaning is that it becomes of that 
nature.’ 

35 SvT 11/304. Ksemaraja comments: 
nādātmā süksmah sadasivanathah piirvoktakalanadganitasusumnesadindante tadrüpatàrn 
sritvā tathaiva tadavadhikālagaņanāganitabrahmeśadinānte 
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(A Day and Night in the Principle of Energy) ‘is this much’, that is, 
the measure of Sadāśiva’s lifespan. 
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Saktih svakalavilaye vyapinyam liyate punah | 
vyapinyd taddivaratram Ityate sapy anāśrite || 164 || 
parardhakotya hatvàpi Saktikalam anāśrite | 

dinam rátris ca tatkale parardhagunite ‘pi ca || 165 Il 
so ‘pi yati layarn samyasamjfie samanase pade | 


When Energy (Sakti) reaches the end of its period (of existence), it 
dissolves into the Pervasive One (Vyapini), whose Day and Night is that 
(Energy’s lifespan). (The Pervasive One dissolves) into Siva Without 
Support (anàsrita), whose Day and Night equals a day of Energy multiplied 
by ten million trillion (parardhakoti).* At the end of this period, multiplied 
by a trillion (parardha), he too dissolves into the plane With Mind 
(samanasa), termed Equality (Samya).** (164-166ab) (163cd-165) 


brahmarandhrasthabrahma-rüpatàr — $ritvà tadīyāvasthitikāle — tathaiva — ganite 
yacchaktitattvasthadevatadinam, tadante tanmayibhavatity arthah V 304 |l 


"The subtle Lord Sadasiva is Sound (nàda). Having entered (and assumed) that 
nature at the end of a day of Susumnà, calculated by the aforestated calculation 
(kalanáganita), and having, in the same way entered (and assumed) the nature of 
Brahma, who is located in the Cavity of Brahma at the end of a day of BrahmeSa, that is 
calculated by calculating the time that ends with that and its own time of persistence 
calculated in that way. (Such is) the day of the deity present in the principle of Sakti. At 
the end of that he becomes one. This is the meaning." 

55 A kori is ten million. See below, 6/168cd-169ab (168). 

3% The last two stages of the ascent are Samana — With Mind, and Unmana — Beyond 
Mind. The former — With Mind — is the immanent totality of all the levels and states that 
precede it, and the latter — Beyond Mind — is their transcendence. The dual aspect of the 
Samana level is mirrored in two meanings of the word samana. One is, as we have 
noted ‘with mind’, and is its most literal meaning. Another is ‘equal’, Although 
preferred in the primary sources, this meaning is rather forced. The correct form of the 
word, for it to have that meaning, should be ‘samdna’ — ‘of that (same) (sa-) measure 
(mana). Abhinava is clearly aware of the more correct, literal meaning of the word, as 
he refers to the plane of consciousness it denotes, unambiguously as that ‘with mind’ 
'sámanasa'. But in accord with the standard interpretation found in the scriptural 
sources, he stresses that this is the state of immanent, universal consciousness that 
contains and is all things in a state of oneness in which they all maintain their 
individuality, even as they are all equally the same divine consciousness. In this 
perspective samand, means ‘Equal One’. 
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(The Day and Night of the Pervasive One) ‘is that’, namely, the span of 
time Energy dissolves away. (The Pervasive One dissolves into Siva Without 
Support (andsrita), whose Day and Night equals a day of Energy multiplied) 
*by ten million trillion (parardhakotiy . As is said (in the Svacchandatantra): 

*The Day of the deity Without Support is said to be one trillion the time 
of Energy, multiplied by ten million." 

‘He too’, that is, (Siva) Without Support. That is said (in the 
Svacchandatantra): 

‘In this (same) measure (of time) multiplied by a trillion (parardha), he 
too goes to the supreme place, which is his own cause that is (ultimate and so) 
without support. ??* 


37 SvT 11/307. Ksemaraja explains: 

saktitattvadinantatmà | kalah parardhaparardhatmativitatasankhyo vijfieyah, na tv 
ekaparardhamatrariipah, pürvoktavyaghatapatteh | tathahi bhuvanàdhvani tattvanam 
uttarottaramn desapramàne prakarsa uktas tatheha sthityadikalo ‘py uttarottaram 
prakrsyata evety asya granthasya tütparyam | ittham parardhaparardhamanam 
Saktidinam, tàvaty eva ca tadiyà ratrir anayā kalanayá yad varsasatam, tadante 
Saktitattvadhisthatr-suksmadevatadhikaraparisamaptih || tac ca Sivatattvasthasya 
vyüpisasyapy aharmukham | 305 Il tatrásau ---- 

tatas ca samsrjed bhiiyo vyapi vyomasvarüpini | 

liyate so ‘py ananteSe so ‘nathe so ‘py anàsrite || 306 Il 

svadhikaraparisamaptau liyate W 306 Il 


“One should know that the measure of time up to the end of a Day of the 
principle of Sakti is a trillion trillion, which is extremely extensive. It is not just one 
trillion, because then it would contradict what was said before. Just as on the Path of the 
Worlds, the size of the places of the metaphysical principle is progressively greater (as 
one ascends), in the same way, the period of persistence etc. becomes more extensive 
with each successively higher (principle). This is the essential meaning of this chapter 
(grantha). In this way, a Day of Sakti measures a trillion trillion, and such also is its 
Night, and by this calculation, (such are its) one hundred years. At the end of that, the 
term of office of the subtle deity who presides over the principle of Sakti comes to an 
end. And that is a day, which is the face of VyapiSa (the Pervasive Lord), who resides in 
the principle of Siva.’ (SvT 11/305cd) There he: ‘the pervasive one then emits again and 
merges into the one whose nature is the Void (vyoman) and he too in AnanteSa, he into 
Anatha and he too into Anasrita.’ (SvT 11/306) At the end of his term of office he 
dissolves away." 

38 SvT 11/308. Ksemaraja introduces this word saying: 
athasyanathantavisvasrayasyanasritanathasya kiyad dinar syàt? ---- ityaha ---- yah 
parardhaparardhatmd saktikala uktas tasya prakaranat parardhakotigunitasya yah 
kalah, tadanasritasya dinam || 307 || 

anena parimànena parardhagunitena tu | 

so.api yati param sthanam küranam svamanasrayam |l 11/308 Il 

parárdhaparárdharüpo yah Saktikalah parardhakotya gunito ‘naSritadinatma, so ‘pi 
parardheneti parardhaparardhena gunito ‘nasritasyadhikarakala iti 
tacchatabhügatatsasastitrisatabhagakarsanüd asya — varsadinavyavasthà prāgvad 
anusaraniyà | 

lad — ittham _ativitataka 
svamanásrayam, kàranam iti 
atrariidhas tu kurute sivah paramakaranam | 

. I (SvT 10/1258abc) 


dhvagatasvadhikarakalaparisamaptáv anāśritanāthah 
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Well then why is the time it takes for the Equal One to dissolve away 
not stated? With this question in mind, he says: 
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sa külah samyasamjfiah syan nityo ‘kalyah kalatmakah | 166 || 
yat tat samanasar rüpar tat samyam brahma visvagam | 


This time is termed Equality." It is eternal and immeasurable. It is 
(Siva's creative) power (kala). The innate nature of the form (of 
consciousness) *with mind' is Equality, that is, the omnipresent 
Brahman. (Therefore, it is not destroyed up to the time of the Great 
Destruction, when the pure principles dissolve into consciousness.) (166cd- 
167ab) (166) 


As that time is the one that measures out (and differentiates) all things 
(visvakalaná), this power is called Samana (the Equal One), which is of that 
nature, and so is ‘eternal’. The intended (sense here) is that that power called 
the Equal One is not destroyed even during the Great Destruction 
(mahapralaya). Others have said, with the same intention, that: ‘Siva, the Soul 
(purusa) and Maya are eternal.’ Thus, because the universe, beginning with 
Earth, which is within (Siva) Without Support is (present there) as equality, 
which is nondual (abheda) by nature, it is called Equality. Thus, because there 
is no perception (prathà) of duality (bheda), it is ‘immeasurable’, that is, it 
cannot be measured (and differentiated). This is the meaning. At the end of (the 
lifespan of the principle of) Energy, when the universe has been withdrawn, all 
these (fettered individual) souls (anuvarga) together reside within the Equal 


ityády uktanityà paramasivam eva, tisthaty asmin visvam iti vyutpattya sthanam, yati, 
tadekatma bhavati || 308 II 


"Now, how long is a Day of the Lord Anāśrita, who is the foundation of the 
universe up to the end of Anatha? (In response to this question.) he says that Sakti's 
time, which is a trillion trillion, has been taught. Multiplying that by ten million trillion, 
the time (that results) is a Day of Anasrita.’ After SvT 11/308 quoted here, Ksemaraja 
explains: 

‘Sakti’s time, which is a trillion trillion, multiplied by a hundred million 
trillion, is the day of Anàsrita. Multiplied by a trillion trillion, it is the time of Anasrita’s 
term of office. As before, one should follow the order of the days of a year by 
multiplying by three hundred and sixty parts. In this way, when the time of his term of 
office, which is on the extremely extensive Path of Time, has come to an end, the Lord 
Anāśrita (enters) his own cause, which (is ultimate and so) itself has no support, and is 
Paramasiva Himself, in accord with such teachings as: ‘Mounted here, Siva the supreme 
cause (of all things) brings about emanation . . .' (10/1258abc) The universe is 
established within this — in accord with this etymology. He goes to (this) place, that is, 
becomes one with it." 

39 SvT 11/309a. 
3% See note above to 6/164-166ab (163cd-165). 
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One. Thus, he says: ‘the innate nature of the form (of consciousness) ‘with 
mind’ is Equality, that is, the omnipresent Brahman’. He is not also saying 
(implicitly) in this way that this ‘Brahman?’ is, like that of the dualists, separate 
from the Supreme Brahman. The meaning is that its nature (rüpa) is the 
Supreme Brahman. That is said (in the Svacchandatantra): 

‘This time is termed Equality and removes the fear of birth and death. 
Above that also is time that cannot be measured (meya), which is the supreme 
(and highest) limit (of the expanse of temporal reality). O goddess, it is eternal. 
Perpetually active (nityodita) and, immeasurable, it is not measured. "^! 

The condition (avasthana) of the universe is not only such here when 
(universal) destruction takes place; it is also such in the course of emanation.* 
Thus, he says: 


STT:CHRPTUTGBTOISISTEHIAT: | QRS d 
gener ward ga suam Afe | 


atah sémanasat kalan nimesonmesamatratah V 167 |l 
tutyadikam parardhantam süte caivatra nisthitam | 


(Each period of time) from a tuti to a trillion years (parardha) is 
born from (this) time (called) With Mind (samanasa) by (its) mere opening 
(outwards) (unmesa) and closing (inwards) (nimesa) (like the blinking of an 
eye) and it is established here.” (167cd-168ab) (167) 


(All these periods of time are born from With Mind) ‘by (its) mere 
opening (outwards) (unmesa) and closing (inwards) (nimega)', that is, by 
resting on the plane of Iévara and Sadāśiva (respectively). % As is said (in the 
Svacchandatantra): 


%! SvT 11/309-310ab. Ksemaraja comments: 

yathà gundnam  sámyam pradhanam, tatha  sarvesam _ srstisthitisamharakriya- 
kalanabhasanam yat samyam prakarsdpakarsa-Sinyarn vapuh, tat samyam jfieyam | 
samatüsrayah sāmyena, kalyamanatvad eva ca — kalaSabdenoktah Lu 
vaisamyanivrttyatmaka-samyütmakatvàd eva càyam ---- 

. janmamrtyubhayapahah | samapannasyetyarthah | 


‘Just as the equality (which is the equilibrium) of the qualities (of Nature) is 
Fundamental Nature, in the same way, the nature (vapus) of the equality of all the 
manifestations of differentiation engendered by the activity of emanation, persistence 
and withdrawal is devoid of (any distinction between them) as more or less excellent. 
That should be known to be ‘equality’. It is grounded in a state of (balanced) equality as 
the Equal One, which because it is differentiated, is called by the name ‘time’. As its 
nature is equality, which is the cessation of imbalance (vaisamya), (it is said that) for 
one who is endowed (with this state) that it ‘removes the fear of birth and death.’ This is 
the meaning." 
3° Read srstav api for srstir api. 

Read with MSs Ch and Ñ caivatra for saivátra. 
55 Cf, IP 3/1/3ab: "Iévara is opening outwards (unmesa). Sadāśiva is closing inwards 
(nimesa).’ Abhinava comments: ‘by the words ‘opening outwards’ is meant the I$vara 


363 
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ʻO goddess, (Time) generates (kalayet) the Path (of the universe.) 
mobile and immobile, that is, all that is below, beginning with the Pervasive 
One and ending with Earth, by means (of the periods of time) ranging from a 
tuti and the energies (kala). 

Thus, others who do not know the cosmology of our scriptures 
(Sastraprakriya) (object that.) at the end of (the lifespan of the principle of) 
Energy, when the Great Destruction has taken place, at the end of (the period of) 
destruction, all these (fettered individual) souls (anuvarga) are said to be 
established at progressively higher levels, and so the remaining (souls at this 
level) attain the Siva principle, the attainment of which is liberation. Thus, as 
everybody attains that effortlessly without passing through these stages 
(tadakramena), then what is the use of observing (the dictates of) scripture etc.? 
(In reply to this opinion, we maintain) that what they say is rendered defective 


principle, because what is called the clarity (of the manifestation) of the universe is its 
external state, which is ‘opening outwards’. Whereas ‘closing inwards’ is the process 
whereby it is obscured, that is, when ‘I’ consciousness predominates. Thus ‘closing 
inwards’ is the Sadasiva principle, due to which the universe is destroyed. Thus, it is the 
pure vibration (spanda) (of consciousness), that is to say that the Sadagiva (and Igvara) 
principle is nothing but the activity of the Lord.’ The universe experienced at the pure 
level, that is, at one with consciousness, is set in relation to it as the object, which is one 
with the perceiver. When the objective aspect of this unity predominates, the universe 
manifests externally and the subjective aspect experiences it as ‘this am I’. When the 
subjective aspect dominates, the universe is withdrawn back into consciousness, and it 
experiences itself as ‘I am this’. This alternation is the pulsation or vibration (spanda) of 
consciousness. It is the ‘subtle’ empirically undefinable motion of immobile 
consciousness, which is like a pulsing vibration that, although movement, stays in one 
place. Thus, just as it is not spatial, it is also not temporal. This is how time and space 
are within consciousness, as consciousness. See above, note to TAv ad 4/140. 

%5 SvT 11/310cd-31 lab. 

tato ‘py ürdhvam ameyas tu kālah syat paramāvadhih W 11/309 Wl 

nityo nityodito devi akalyaś ca na kalyate | 


sāmyasañjñah kālah prasantanihsesavaisamyatmataya kalyamānatvāt prameyas tathā 
nāyam, ata eva paramo ‘vadhih sarvaprameyapramātrādipratişthāpadam 
unmanāparatattva-sāmarasyātmaparapramātrrūīpa ity arthah | co hy arthe | yato na 
kalyate, ata evakalyah M 

kathari tarhi kalasabdo ‘tra pravrttah ? ---- ityaha ---- 11/310cd-311ab. 


"'Above that also is the supreme limit, which is Time that is not objective. O 
goddess, eternal and perpetually active, it is immeasurable and not generated.” SvT 
11/309cd-310ab 


Ksemaraja explains: ‘The time called ‘equality’ is not like (the time) that 
(continuously) measures out (change) and so is objective. This is because inequality 
(and imbalance) is stilled within it. Thus, it is ‘the supreme limit’, that is, the plane on 
which the perceiver of all objectivity is initially (and most basically) established. The 
meaning is that it is the supreme perceiver, who is the oneness (samarasya) of the 
supreme reality of the Transmental. (The implicit meaning of) ‘and’ is in the sense of 
‘reason’. As it is not measured out, it is immeasurable. (Introducing the verse cited here, 
Ksemaraja asks.) so why then is the word ‘time’ used? (With this question in mind.) he 
says: >’ 11/310cd-31 lab. 
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by the fact that they rise out of that (state and fall to lower levels). Although 
(universal) destruction does take place at the end of (the lifespan of the principle 
of) Energy, they are not located (avasthàna) in the Siva principle, because it is 
said that (they are) in the Equal One, in accord with the words (of the scripture, 
which says): ‘O fair lady, (up) to the end of the Equal One, the net of fetters is 
endless'.* Thus, (according to this,) up to the end of that (all there is) is 
bondage, and so what occasion could there be there for liberation? However, 
even so, the doctrine of nonduality has not been compromised, because the 
Equal One, like Siva, is eternal, and because it is on the basis of duality that the 
business (vyavahára) of creation and destruction etc. arises. On the contrary, 
in actual fact, at each step, the (sound) deliberation concerning the doctrine of 
nonduality has been explained here, and will (continue to be throughout). So, 
enough of so much (unnecessary discussion). 

(Now) he states, in due order, the nature of the numerical measures that 
are useful (to calculate the spans of time) that have been mentioned, (and others 
that) will be mentioned (further ahead): 


ESIEIBEEESEPGI 
aR ade qeu ag REC I 
adad geef- 


Tas wet T | 


dasasatasahasram ayutarn 

laksaniyutakoti sarbudam vrndam M 168 II 
kharvanikharve Sankhabjajaladhi- 

madhyantam atha parardham ca | 


(One), ten, one hundred, one thousand, ten thousand (ayuta), one 
hundred thousand (laksa), one million (niyuta), ten million (kofi), one 
hundred million (arbuda), one thousand million (vrnda), ten thousand 
million (kharva), a billion (= hundred thousand million) (nikharva), ten 
billion (Sarzkha), a hundred billion (abja), one thousand billion (jaladhi), ten 
thousand billion (madhya), one hundred thousand billion (anta), and one 
trillion (parardha).** (168cd-169ab) (168) 


%6 SvT 4/432ab. For the whole passage (i.e. SvT 4/430cd-432) and commentary, see 
above, note 5,127. 

%7 Jayaratha is refuting the view that the Equal One is an eternal principle, and that 
therefore the nondualist view is wrong. The Equal One cannot be eternal, because up to 
and including this level, bondage persists, and that consists essentially of the fettered 
soul's involvement with the cycles of creation and destruction, that can only take place 
if there is duality, and hence time. But as Ksemaraja says in SvTu ad 4/432: ‘The plane 
of the End of Sound moves upwards. The eleven objects of knowledge of this Mantra 
should be discarded because they are notions of duality. However, when the reflective 
awareness of oneness (prevails), they are to be adopted." 

?** There are two scales of large numbers in use. One is the short scale, the other the 
long. The former is in current use in the US, and is the modern British one. The long 
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Well then, how is it that they are arranged (avasthüna) in this way? 
With this question in mind, he says: 


sAr fe 
SMT SMT FAT HOA | Le OU 
mem feat gard | 

ity ekasmat prabhrti hi 
dasadha dasadhà kramena kalayitvà | 169 Il 


eküdiparardhàntesv- 
astàdasasu sthitim brityat | 


Such, one should say, is the condition (sthiti) of the eighteen 
numbers, beginning with one and ending with one trillion, each 
progressively multiplied by ten (as has been explained). (169cd-170ab) 
(169) 


As is said: 


scale is archaic British, and is in use in continental Europe and India. There is no 
disagreement up to a million, which is ten to the power of six. A billion on the short 
scale is ten to the power of nine (i.e. a 1000 million). On the long scale, this is a 
milliard. A billion on the long scale is ten to the power of twelve (i.e. a million million). 
On the long scale a billiard (which is not on the short scale) is ten to the power of fifteen 
(i.e. 1,000 billion on the long scale). Trillion on the short scale is ten to the power of 
twelve, and on the long, ten to the power of eighteen. To sum up: 


Name Short scale (US Long Scale 
and modern (continental Europe, 
British) archaic British, India 
Million 10* 10* 
Milliard 10° 
Billion 10° 107 
Billiard 105 
Trillion 107 10° 
Quadrillion 10° 10” 
Quintillion 10'* 10° 


According to Monier-Williams's dictionary, a parardha is one with 14 digits, 
i.e. 100,000,000,000,000, that is, one hundred million million. But that does not agree 
with the systematic progression in tens set out here. Pardrdha is the eighteenth in the 
series, that is, 10 to the power of 18. There are similar discrepancies with respect to the 
Monier-Williams dictionary definition of other numbers named in this verse. However, 
the passage Jayaratha quotes is very clear, and so I follow that, as did Abhinavagupta. 
The nomenclature of the long scale for this range of numbers is more convenient, and so 
I follow that. 
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‘First of all, there is 1) one, 2) multiplied by ten, which, multiplied by 
ten, makes 3) one hundred (sata). 4) Having multiplied a hundred by ten, it is 
said to be a thousand (sahasra). 5) Ten times a thousand is said to be ten 
thousand (ayuta). 6) Ten times ten thousand is one hundred thousand (/aksa), 
and 7) ten of those is a million (niyuta). 8) Ten of them are ten million (Kofi), 
and 9) ten of those are a hundred million (arbuda). 10) Ten of which are a 
thousand million (vrnda). 11) (Multiplied) by ten makes ten thousand million 
(kharva), and 12) ten of those, a billion (nikharva). 13) Ten of those make ten 
billion (sarkha), and 14) ten of these make a hundred billion (padma), 15) ten 
of which make a thousand billion (sagara). 16) Multiplied by ten they make ten 
thousand billion (madhya), and 17) by (another) ten a hundred thousand billion 
(anta), and multiplying that by ten, (the number) is said to be a trillion 
(parardha). Such are the eighteen stages (sthana) of (this serial process of) 
multiplication." 

Although here, (according to this view), there are endless numbers of 
emanations and withdrawals, in order to explain their relationship with one 
another as principal and secondary, he says: 


FAR Ud NOST FST: UE THT: d $60 | 


WCAC STG Sa | 


catvara ete pralayà mukhyah sargàs ca tatkalah V 170 Il 
bhümülanaisasaktisthas tad evandacatustayam | 


There are four principal destructions and creations, which are 
those of their corresponding Forces (kala), present (in the spheres of) 
Earth, Nature (prakrti) Maya and Sakti. These are the four Eggs (anda)."" 
(170cd-171ab) (170) 


(They are the four) 'principal' (cosmic destructions,) because the 
endless number of the secondary (cycles of) emanations and withdrawals are 
contained within them. ‘Their aspects’ are the four types (bheda). These are 
(the Egg of) Earth and the rest, that are the limbs (ariga) of those emanations 
and withdrawals. This is the meaning. ‘These’ (refers to the Eggs), Earth, 
Nature and the rest." That is said (in the Paramdarthasara): 


99 SvT 11/258cd-263. 

3" See above, note to 3/104cd and 4/133cd. 

*" 1) The Egg of Earth (prthvyanda) is destroyed, then 2) the Egg of Nature 
(prakrtyanda) (that extends from the Water Principle to Nature) is destroyed, then 3) the 
Egg of Maya (mayànda) (that extends from the principle of the individual soul up to the 
end of Maya) is destroyed. This is up to the point discussed above. Finally, the Egg of 
Sakti (Saktyanda) (that extends from Pure Knowledge to the end of the principle of 
Sakti) is destroyed, which is the final destruction (of everything). Everything comes to 
an end and then Siva shines alone. These endings are not called final destructions, but 
are only individual destructions, and so they have nothing to do with these four great 
destructions. 
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The Lord generates this (universe consisting of) four Eggs, divided into 
that of Sakti, Maya, Nature and the Earth, out of the abundance of the glory of 
His own powers.”*” 


The destruction of the Egg of Earth brings about the end of this planet and the 
netherworlds related to it. The destruction of the Egg of Nature brings about the end of 
all the principles (up to Nature). Then follows the end of Maya. When the Egg of Sakti 
is destroyed, no principle remains except Siva. (To be precise,) these other principles 
(tattva) are not destroyed, rather they are withdrawn into Siva in their potential seed 
form. 

7? PS v. 4, Yogaraja’s commentary on this verse sums up the essential points 
concerning the nature of the four Eggs as follows. 

‘The Lord’ is the blessed (bhagavat) Mahe$vara, who is free, and is one 
uniform mass of blissful consciousness. (He manifests) this (universe, which is an) 
aggregate of existing things (made of) four Eggs, as an enveloping cover (Kosa) that 
shrouds all things. As already stated: ‘the aggregate of existing things (comprising the 
universe) is called an Egg." * (He has) ‘generated’ it, that is, manifested (it,) or else (one 
can say) that it has been fashioned (prayukta) with the agency of Being. Out of what 
(and from where) (does the Supreme Lord manifest the universe)? It is said ‘out of the 
abundance of the glory of His own powers’ (p. 10), that is, ‘His own’ unique aggregate 
of powers, beginning with the will. (It is His) ‘glory’, that is, the wonderfully various 
flowing forth (of His energy) which is its *abundance' and excellence. The Lord's 
creation of the universe is thus only the unfolding of the expansion of His own powers. 
As is said in the Sarvamangalasastra: 

‘Power and the possessor of power are said to be two categories. His powers 
are the entire universe, while the Great Lord is the possessor of power." 

What is the form of the four Eggs? (With this question in mind, Abhinava) says 
that they are (the Eggs of) ‘Sakti, Maya, Nature and the Earth’. The Sakti of the 
Supreme Goddess, who is the denial (nisedhavyapara) (of Siva’s true nature, which is at 
once transcendent and all things), is the ignorance (akhyāti) which is the denial of Her 
own innate nature. She is called the Egg of Power, as the binding, obscuring covering of 
the universe of perceivers and (their) objects, although it is (all) essentially the wonder 
of supreme subjectivity (parahanta). 

The remaining three Eggs, that are about to be described, are encompassed all 
around inwardly (within the first one), the Egg of Power, which extends up to the end of 
the principles Sadagiva, Iévara and Pure Knowledge. Thus, Power is denoted by this 
word (i.e. ‘Egg’), because it is in the form of a covering (kosa) (wrapped around the 
other three Eggs). Within this Egg, SadaSiva and Īśvara (are both) the presiding lords. 

The (next) Egg is said to be called Maya. It is (all) three Impurities (mala) by 
nature and consists of delusion. All it can do is (create) duality (bheda), and so is the 
bondage (to which all limited) perceivers are subject. It extends (from the level of the 
principle of Maya down) to the principle of the Individual Soul. The (following) two 
Eggs, that are about to be described, are encompassed all around inwardly (within it). 
The presiding Lord here (of this Egg) is the Rudra called Gahana. 

Similarly, (the subsequent Egg, which is that of) Nature (prakrti), consists of 
sattva, rajas and tamas, evolving as phenomena (kdrya) and the instruments (of the 
senses and the means by which they are formed). Thus, it is the object of experience of 
fettered perceivers. Binding in the form of pleasure, pain and delusion, it is said to be 
the Egg called Nature. There, the great and glorious Lord Visnu, who is primarily 
(grounded in) duality, is the Lord of the Egg. 

And (finally), Earth is, in the same way, the gross covering which is binding as 
each modality of (the fetters that bind the fettered) perceivers, (ranging from) from 
humans down to plants. This being so, it is called the Egg of Earth. There also, (this Egg 
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He (now) explains the division of the (forms of Siva that) create and 
destroy here (in this case): 


Fafa Gedt WaT ASAT d $62 gi 
Ararat qo wea federe: | 

TEA RAR: uff d 263 od 
aaa: NS He gF a: | 


külàgnir bhuvi samharta mayante kalatattvarat V 171 || 
Srikantho mila ekatra srstisamharakarakah | 

tallayo vantaras tasmàd ekah srstilayesita V 172 || 
Sriman aghorah gaktyande samharta srstikrc ca sah | 


1) Kalagni is the destroyer within (the Egg of) Earth. 2) The Lord 
of the Principle of Time within (the womb of) Maya is Srikantha, who, 
(residing) within (the Egg of) the Root (Nature), creates and destroys 
(everything) all together. He is master of (both) creation and destruction, as 
he is the sole agent of that intermediate form of (universal) destruction. 
3) The venerable Aghora creates and reabsorbs within the Egg of Energy 
(Saktyanda)."* (171cd-173ab) (171-172) 


It was said before that (Kalagni) is ‘the destroyer’ and the creator of 
Brahmi and the rest.” ‘The Lord of the Principle of Time’ is Srikantha, who 
is the king of the principle of time (kalatattva). As is said: 

‘Ekavira, Sikhoda and Srikantha reside in (the principle of) time.’*”° 


‘Srikantha’ resides in Unmanifest (Nature). (He destroys) ‘all 
together’. This applies to (all) the three also. Srikantha (also) brings about ‘that 


includes) the fourteen kinds of gross material creation, of which the chief presiding 
deity is Lord Brahma (see MV 5/7-9 cf SarnKa 53). The group of four Eggs is thus the 
unfolding expansion of the Supreme Lord and, made manifest in this way by the Lord, it 
manifests radiantly." 


* Cf. TA 8/169ab and commentary, where an Egg is defined in the same way (i.e. as 
vastupinda, glossed by Jayaratha as a samudayavastu). TA 8/169-170 draws from 
Rauravagama, which is further glossed in 11/171-172. The definition there states that an 
‘anda’ assumes the form of an ‘aggregate of entities’ (vastupinda), namely, bodies, 
faculties and worlds, as the first externalization or objectivization of the host of Siva's 
energies (Sakti). As such, an anda is a form given to the formless, and so is an obscuring 
covering that veils the pure Light of the Self, and by extension, the world it 
encompasses. Accordingly, an anda is also defined as a covering (@chadaka) or a 
sheath, 

* See above 6/149cd-152ab (149-151). 

?" Read saktyande for Saktyante. 

* See above, 6/140cd-142ab. 

3% MV 5/27cd. 
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(intermediate form of (universal)) destruction’. Even though he assumes 
(his) supreme (or) inferior form (parapararüpa) in the three places, that is, 
Earth and the rest, Srikantha is the sole agent of creation and destruction (there). 
As is said: 

‘Srikantha himself, in his supreme form (miirti), is said to be Kalagni.’ 

Again, 

‘Rudra, whose nature is Time and who is Mahesvara (Siva, the Great 
Lord), resides in the three in this way.” 

‘Within (the Egg of) Energy’*”* means on the Pure Path. That is said 
(in the following verse): 

“Above that is the Pure Path. Its sphere extends up to the end of Energy. 
Aghora, who destroys the terrible (ghora) (lower path), destroys all that is 
terrible (creation).’*” 

Not only is the destruction that takes place within the sphere of Energy 
great, so is creation. So he says: 


IA geen Ade sat GR: 263 I 
sra: mA Aerafizecred | 


tatsrstau srstisamhara nihsamkhya jagatam yatah V 173 M 
antarbhütàs tatah saktt mahasrstir udāhrtā | 


The emanations and reabsorptions of the universe contained in that 
(one) emanation are countless. This is why Sakti’s creation is called the 
Great Emanation (mahasrsti). (173cd-174ab) (173) 


Surely (one may ask,) when Earth and the other principles dissolve 
away, is the state (vyavasthà) of those individual souls who reside there the 
same as that of the Lords of the Principles, or not? With this question in mind, 
he says: 


?7 SvT 11/282cd. Ksemaraja comments: ‘‘In the three’ (means) on the planes within 
Earth, Maya and Sa ‘In this way’ that is, as withdrawal. ‘Rudra’ is Kalagnirudra in 
(the Egg of) Earth. His nature Time, differentiating (kalyan) the plane up to the end of 
Maya, he is the lord Ananta and, up to the end of Sakti, Mahesvara. Or else (one could 
say that) there is (just) one Mahesvara (who) because he confines (rodhana) (things 
within their own nature) and causes (them) to melt away (dravana), he is Rudra in the 
three planes whose nature is Time, that is, the one who withdraws (them), that abides as 
the wonderful variety which is Kalagnirudra and the rest. This is the meaning." 

?* Read saktyanda iti for Saktyanta iti. 

%9 SvT 11/281cd-282ab. Ksemaraja explains: ‘By describing (the Rudra) of the Path 
ending with Sakti as ‘terrible’, it is accordingly understood that what extends from 
Maya to Earth is more terrible (ghoratara). Aghora is one who does not have the terrible 
form generated from duality. This is the meaning of ‘destroys what is terrible’, which is 
thus explained by this. Moreover here, as (will be explained) further ahead, the Lord 
Aghora, penetrated by the iconic forms (mürti) of the Lords of the (pure) principles, 
Tévara, Sadāśiva and the rest, withdraws the (corresponding) lower principle. This is the 
meaning that should be understood in accord with what will be stated (further ahead) in 
(this) book.” 


ti. 
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wa Ta A MITTS qp ZOX d 
SoG waht eu AAT | 
maa Ad ware wei TE I 204 I 


laye brahma hari rudrasatàny astakapaficakam | 174 || 
ity anyonyam kramàd yànti layam mayantake ‘dhvani | 
mayatattvalaye tv ete prayanti paramam padam | 175 Il 


When reabsorption occurs, Brahma, Visnu, the Hundred Rudras 
and the five groups of eight™ dissolve progressively into one another on the 
path up to Maya. When Maya (also) dissolves away, they attain the 
Supreme State. (174cd-175) (174-175ab) 


What then is the Supreme State of those who are established on the Pure 
Path? With this question in mind, he says: 


"rr 3 araen fd wa: | 
qme e wt faz: tes 


mayordhve ye sitadhvasthas tesàri parasive layah | 
tatrapy aupadhikad bhedàl laye bhedam pare viduh W 176 ll 


(Then,) those who reside beyond Maya on the Pure Path dissolve 
into the Supreme Siva. But according to others, there is duality (bheda) 
(even in this form of) reabsorption also, because (some) secondary, adjunct 
duality (aupadhikad bhedad) (persists) there. (176) (175cd-176ab) 


‘According to others’, (some trace of duality persists) ‘there also’ in 
Supreme Siva, (but) not according to this, our own view. This is (the implied) 
intended (sense). 

Surely (one may ask.) when (all these levels of merger) are complete, 
who are those that have authority there in (the new) creation? With this doubt in 
mind, he says: 


wd area of OF get oF: o 
sene. AA p ATARI 1 seo og 


evar tattvesvare varge line srstau punah pare | 
tatsadhakah Sivesta và tatsthanam adhiserate V 177 M 


Once the (whole) group of the Lords of the Principles (fattva) has 
dissolved away in this way, (others) who have attained that (status, by 


?" See below, 8/407cd ff. 
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spiritual discipline) or by Siva’s will, assume their position (sthdna) again 
in the next (new) creation. (177) (176cd-177ab) 


(Those) ‘who have attained that’ are those who are described as: 
‘having placed the (disciple who is) devoted to worldly Dharma (/okadharmin) 
into the (status of) the desired Lord of a world order’,*! and have attained 
lordship of the particular world orders they desire, by the practice of the 
observance (of right conduct) etc. (caryadikrama). (Or there are those who have 
attained this status) ‘by Siva’s will’, that is, who have been graced by His will 
alone. 

Well then, even so, why are they (variously) called Brahma etc.? With 
this doubt in mind, he says: 


refte Weta feni aa ea | 
"poer famqeamm AET: FATT Vd d 


brahmi nama parasyaiva saktis tam yatra patayet | 
sa brahmà visnurudrádyà vaisnavyader atah kramat V 178 |l 


Brahmà is he on whom the Supreme (Siva) bestows His power 
(called) Brāhmī.™ (Similarly), Visnu, Rudra and the rest are thus (the 
individual souls who have been given the power) Vaisnavi and so on, 
successively (respectively). (178) (177cd-178ab) 


"Thus' because (of His) power. That is said (in the Svacchandatantra): 

‘(The Lord's) power has assumed Brahmi’s and Vaisnavr's plane of 
authority. The soul that she sustains (and governs) (adhitisthati) gets the same 
name, and then exerts his authority by the Supreme Souls will.” 


Surely (one may ask,) if Brahmi is Siva’s own power, how is it that he 
becomes another, so as to be said to be Brahma? Surely, is it not impossible for 
something of a different nature to be associated with (something else) 
elsewhere? With this doubt in mind, he says: 


wierd fact ote: fan aft ewm d 
aR: RAAN 26S qi 


Saktimantam vihayanyam saktih kim yati nedrsam | 
chàditaprathitàsesasaktir ekah Sivas tathà 179 | 


?! MrT Kriyapada, 8/149ab. This line is quoted again below in TĀv ad 8/194-195ab 
(193cd-194). The verse is quoted in full below ad 13/245cd-246ab and again ad 15/30, 
and the second quarter ad 26/47-5 lab. 

%2? More literally: ‘A power of the Supreme is called Brahmi. Where He causes her to 
fall, (that soul becomes) Brahma’. 

“8 SvT 11/267-278ab. 
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Once a power has abandoned its possessor, does it go to another 
(deity)? No (it does not happen) in this way. Rather, Siva alone (appears) 
thus, (at times) manifesting, and at others obscuring, one or other (of His) 
powers. (179) (178cd-179ab) 


‘Once it has abandoned the possessor of power’, that is, Siva. 
‘Power’ does ‘not go to another’, such as Brahma. This is what is being said in 
this way. Rather, although (Siva) sparkles with infinite energies, by obscuring 
some energy and revealing some (other), ‘Siva thus’, Who is one (and the 
same), manifests as Brahma, Visnu and the rest. 

Surely, there is a means (to attain) the supreme reality of the vital 
breath. Initially, that (was the subject that) was introduced; (however,) without 
having discussed that, the nature of emanation and withdrawal is being 
discussed in connection with it. So how is that? With this question in mind, he 
says: 


Conclusion: Time Within the Breath and Immersed in the States of 
Consciousness 


ud fagherear: sm wm AT: | 

aft afate afaea fecum af eco I 
fuma edt a ar oo vun d 
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evam visrstipralayah pràna ekatra nisthitah | 

so ‘pi saravidi samvic ca cinmatre jfieyavarjite || 180 Il 
cinmatram eva devi ca sa para paramesvart | 

astatrimsan ca tat tattvarn hrdayam tat paraparam | 181 || 


Creation and absorption are established all together (ekatra) in this 
way within the vital breath (prana). This also (rests) within cognitive 
consciousness (sarivid), and that in pure consciousness (cinmàtra), free of 
objectivity. Pure consciousness itself is the Goddess. She is Para, the 
Supreme Goddess (parmesvari). That is the thirty-eighth principle,“ and 
that is the Heart, which is immanent and supreme (pardpara).** (180-181) 
(179cd-181ab) 


?* The thirty-sixth principle is transcendental Siva. The thirty-seventh principle is 
Supreme Siva or Bhairava, Who is both immanent and transcendent. The thirty-eighth 
principle is the Goddess of Consciousness, who escapes all such definition and so is 
appropriately called Anakhyà — the Inexplicable. She is the supreme form of Kali 
according to the Krama school. 

?5 One wonders whether to correct parüparam — immanent and supreme — to parat 
param — ‘beyond the supreme’, She who is beyond Supreme Siva. The Heart in this case 
is not the centre in the chest. It is the Supreme Principle which is the ultimate source and 
end of all the others. According to Abhinava, this is the Goddess. Transcendental Siva is 
the thirty-sixth principle. Immanent Bhairava is the thirty-seventh. He is the ‘supreme’, 
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“Cognitive consciousness (sarnvid)’, associated with each particular 
manifestation, such as (the colour) blue, is limited by nature. ‘Pure 
consciousness’ is the thirty-eighth principle, which will be explained further 
ahead," and so (the author) does not exert himself to do so here. Its state, which 
is (the perfect) repose of pure consciousness (within itself), abides there, by 
virtue of which the wonderful diversity of merger and emergence, beginning 
with the arising of a nalika (twenty-four seconds) up to that of sixty years, is 
present here (within the vital breath). 

He says that: 


7H oufaesHdenrenni STAT: | 
gA sft mÀ AAT g 223 d 


tena samvittvam evaitat spandamanam svabhavatah | 
layodayà iti prane sastyabdodayakirtanam | 182 || 


Therefore, the essential state of cognitive consciousness is, by its 
very nature, (perpetually) pulsating (spandamdana). (It manifests) in the 
vital breath as the (countless) mergers and emergences (of all things). 
(Accordingly,) it is said to be the arising of sixty years (and the other 
periods of time within the cycle of the breath). (182) (181cd-182ab) 


These ‘mergers and emergences’ are that freedom of consciousness, 
which is ‘the essential state of cognitive consciousness’. Thus, all this 
wonderful temporal diversity depends on consciousness. What is being said is 
that there is nothing external (to consciousness) that (independent of it) depends 
on itself (for its existence). 

Thus, he says: 


samaa frarafasratar | 
wouter aa aden Fad wg: í63 d 


icchaématrapratistheyam kriyavaicitryacarcand | 
kálasaktis tato bahye naitasyà niyatam vapuh || 183 || 


This deliberation (carcana) on the wonderful diversity of action is 
established in the pure will alone, and is the power of Time. Thus, in the 
outer world, (the power of Time) has no fixed form. (183) (182cd-183ab) 


beyond which is the Goddess who, totally free of all objectivity, is the Inexplicable — 
Anakhya, tacitly identified with Kalasarnkarsant, Kali, the Goddess of Consciousness. 
She is the Heart of consciousness, whose pulsation generates the waxing and waning of 
the breath in consonance with the unfolding and withdrawal of aspects of her nectarian 
energy. 

* See below, 11/20ab-27. 

% Read punah svadhinarn for punarasvadhinam. 
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‘(The power of Time) has no fixed form’. If it were to do so, how 
would it be possible that in the same place where (a cycle of) one casaka 
(twenty-four seconds) arises, (one of) sixty years (can) arise (also)? This is the 
general sense. 

Well then, how is it possible for a (tiny) particle of time to appear to be 
very extensive? With this question in mind, he says: 


SRS IM a up THe | 
wart Arange 1 cx I 
fadisfü fre seii AA umm | 


svapnasvapne tathà supte sarikalpagocare | 
samádhau visvasamharasrstikramavivecane || 184 Il 
mito ‘pi kila kalamso vitatatvena bhasate | 


We observe that even a tiny particle of time appears to be immense 
when we dream of dreaming, in a dream, in deep sleep, or when 
(immersed) in the sphere of thought, or in deep meditation, or when 
discerning (and contemplating) the process of withdrawal and creation of 
the universe. (184-185ab) (183cd-184) 


The ‘dream of dreaming’ is said to (take place) where one considers 
the initial dream state to be that of waking, and then, having done so, the second 
one as dreaming. In this way, in just a moment, Hariscandra had an experience 
of many (different moments in) time, and so it is rightly said that: ‘even a tiny 
particle of time appears to be immense’. ‘In deep sleep’, that is, there in the 
state of deep sleep, (one may experience that) in just a moment of loss of 
consciousness (moha), for example, the false notion (abhimdna) arises that ‘I 
was deeply unconscious for a long time’. ‘In the sphere of thought’, that is, 
when thought is free and the like, it is possible to imagine in just a moment that 
an aeon (of time has passed). (So too.) ‘in deep meditation’, when (the entire) 
universe is directly apparent, (or) *or when discerning (and contemplating) 
the process of withdrawal and creation of the universe', in the intellect 
(intent on) holding together (sarkalana) the temporal objectivity described 
previously. This is the meaning. 

Moreover, the (experience of) the extension of time varies accord to 
one's own or another person's point of view. Thus, he says: 


waar Weser feat feefemmemdo d ee d 


pramatrabhede bhede ‘tha citro vitatimapy asau | 185 Il 


Again, the (experienced) extent (of time) is of various kinds, 
according to whether it is experienced individually or collectively (by a 
number of individuals together). (185cd) (185ab) 
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(Aware that) ‘he has experienced this (vast span of time) in a dream 
etc.’, (time may) appear to be extensive in this way by identifying oneself with 
(that) other perceiver (who was dreaming). Or else (one may perceive that) ‘I 
have experienced this alone (not along with others)’. 

Now he also extends the application of the division of time of the vital 
breath within inhalation (apàna). 


Time in the other Vital Breaths 
Apàna - Inhalation 


vd mÀ em are: ARARA: | 


ams wearpedtafaufdfor eck n 


evam prüne yathà kàlah kriyavaicitryasaktijah | 
tathapane ‘pi hrdayan mülapithavisarpini | 186 || 


In the same way that Time, born of the energy (that generates) the 
wonderful diversity of (this cosmic) activity, is present in (the ascending) 
exhalation (prana), it is also (present in the descending) inhalation (apána) 
that flows from the Heart to the Root Seat (mülapitha) (in the genital 
centre).** (186) (185cd-186ab) 


Although the variety (of spans of) time present in the inhaled breath 
(apana) (that descends) from the End of the Twelve to the Heart has been 
described (at length), even so, its main flow is said to be from the Heart down to 
the anus (mattagandha). That is said (in the following verse): 


"This very extensive (power of time) flows in the (cyclic) movement of 
the inhaled breath also. The (vital) wind travels down from there to the anus." 


Surely (one may ask,) does one contemplate the variety of (spans of) 
time here also as in the exhaled breath (prana)? With this doubt in mind, he 
says: 


oer aer: d 
sarema fast gee geo 0 


3 Apana resides in the genitals (medhrakanda) and the anus. Its flow exits from there 
and then returns there. One of the functions of apāna is to expel excreta and urine or 
prevent its expulsion as required. Apāna has the power to cause the anus and genitals to 
expand and contract. It also regulates flatulence. It circulates down from the heart to the 
anus (mattagandha) and back. Apdna also impels the vital seed out during orgasm. We 
are not normally aware of this cycle. Unlike the breath that flows down from the heart, it 
is not the result of a conscious effort (yatnaja), and so is not normally perceived. See 
above 6/47cd-49. 
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mitlabhidhamahdapithasankocapravikasayoh | 
brahmadyanasritantanam cinute srstisarnhrti | 187 ll 


The creation and absorption of (the various causal powers) from 
Brahma to Anāśritaśiva™ is discerned (here) as the contraction and 


* According to the Svacchandatantra, to which Jayaratha refers (see TAv ad 6/192 
(191cd-192ab)), the progressive ascent of consciousness through the phases of the 
syllable OM takes place in consonance with the pervasion of the vital breath through the 
centres of the body, each of which is governed by the six deities who preside over a 
‘karana’ — ‘cause’, sometimes also called ‘karana’ that is, ‘instrument’, representing an 
aspect or instrument of the universal cause of creation and destruction. The process is 
termed ‘the Abandonment of the Instruments’ (karanatyaga) because, as the breath- 
cum-consciousness rises from one to the other, the lower is abandoned for the higher. 
This rise, essentially a variant of the one leading to the End of the Twelve above the 
head, goes through the twelve levels of the utterance of OM up to the Transmental that 
are in the domains of the Six Causes represented schematically in the table below (SvT 
4/262-266). 


Table of the Six Causal Deities and Their Domains According to the 
Svacchandatantra 


Phases of OM according to 
the Location 
Svacchandatantra 
A Heart 
U Throat 
Ma Centre of the palate 


The Point to Constraint Centre of the eyebrows 
Sound to the End of Sound From forehead to head 
Energy, Pervasion, Equal One Anàáérita | Centre of the head upwards 

and Transmental Siva 


The level of the energy of the Equal One (samana) is projected symbolically 
onto the topknot (sikha) at the apex of the microcosmic body. Here the yogi experiences 
the ‘equal flavour’ (samarasa) of all things. His consciousness not directed to a specific 
object (mantavya), his mind abides in a state of pure indeterminate awareness 
(mananamatra). By rising beyond this level, the yogi's consciousness is purified and 
comes to rest in the power of the Transmental (unmana), which is the undivided Light 
that illumines all things, and attains Siva (SvT vol. 2 p. 66). In this way he goes beyond 
even the Transmental level and so abandons the Six Causes, and merges into the 
seventh, which is Supreme Siva — Paramasiva — beyond them. He is the supreme, pure 
Being (sarta) beyond the ‘nonbeing’ of the sphere of creation that extends from Earth to 
Sadasiva (SvT 4/268cd and comm). The same theme is taken up again a little further on, 
but this time, the seven stages are seven Voids, within which are distributed the phases 
of OM. As before, six levels are to be transcended and merged into the seventh, which is 

‘supremely subtle and devoid of all states.’ The lower Voids are impure because they 
are unstable. This is true also of the sixth Void, which is that of the Transmental, even 
though it is Sakti, and as such, the way to achieve the highest Void. It is below the 
highest Void, because it is the vibration of consciousness (spanda), which is in a state of 
subtle motion (Kificiccalatva) in relation to the supreme principle, and so, according to 
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expansion of the great sacred seat (mahapitha) known as the Root. (187) 
(186cd-187ab) 


In accord with the previously stated teaching, namely: ‘just as the 
female donkey or mare entering (at the moment of orgasm) into her own abode, 
(that is, the Yoni,) the temple of bliss, made of contraction and expansion, 
delights in her heart)',"" the contraction and expansion of the energy that has 
arisen from the genitals (janmādhāra) is the creation and absorption of the 
universe, (ranging from) Brahma to Anàsrita Siva. This is established by yogis’ 
experience, and so he says: ‘the creation and absorption (of (the various 
causal powers) from Brahma to Anāśritaśiva) is discerned (here). 

Surely, if that is the case, how is it that that (inhaled breath) has 
everywhere been taught to be predominantly within the arising of the exhaled 
breath (pranodaya)? With this question in mind, he says: 


Wasa seta faci 
RIS wen fnr GPT deo gd 


Sasvad yady apy apàno ‘yam ittham vahati kiritv asau | 
avedyayatno yatnena yogibhih samupasyate || 188 Il 


this Tantra, is not ultimate. Concerning the seventh Void, the Svacchandatantra 
declares: 


"That which is not void is called the Void, while the Void is said to be 
Nonbeing. Nonbeing is taught to be that wherein existing things have ceased to exist. (It 
is) pure Being (sattāmātra), supremely tranquil: that (transcendental) place abides in a 
certain indefinable manner.” (SvT 4/292cd-293) 

The six causal deities and their domains often feature in the various accounts of 
the distribution of the spheres of manifestation in the Tantras of various schools. 
Abhinava accordingly refers to them several times in various contexts. The spheres of 
the causal deities are convenient divisions of the Path through which the vital breath 
conjoined with the soul can be made to travel and so progressively purify the lower 
principles. The stations of ascent are located in the subtle body and sometimes 
evidenced by configurations (cakra) of energies (see 15/494-496). As Lords of the 
Elements and mind, they continue to be projected into the Wheels in what is now the 
classic, standard representation of the subtle body, and through which Kundalini rises. 
They are so intimately related to the subtle body that they may even be projected into 
that of a sacrificial animal in such a way that as its vital breath is extracted in the course 
of its sacrifice, it is purified (see above, 16/32-36ab). In the Tantraloka, their names are 
Brahma, Visnu, Rudra, Iévara, Sadasiva and Anasrita (9/57cd) or just Siva, as in the 
SvT. According to the Diksottaratantra (13/63-67, quoted below in 8/9cd-10), they are 
Brahma, Visnu, Rudra, Iga, and Anāśrita, followed by Siva, Who pervades the other 
five. The spheres of their dominion may be variously delineated (see, for example, 
8/9cd-10). It is also possible to relate them to six states of consciousness — waking, 
dreaming, deep sleep, the Fourth state, Beyond the Fourth and Anuttara (15/494ab-496). 

Clearly according to Jayaratha, in this case the causal deities and their domains 
are those delineated in the Svacchandatantra (see below note 6,389). 

?? Above, 5/58cd-59ab. 
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Although the (descending) inhaled breath (apana) flows 
continuously in this way, however, the exertion (that impels it) is 
unconscious.*”' Yogis (however) cultivate it with effort. (188) (187cd-188ab) 


Surely (then one may ask), if the creation etc. of the causal forces 
(karana), Brahma and the rest, take place here, where is each one’s place? With 
this question in mind, he says: 


The Six Causal Deities in the Body 


ERAS AARET: | 
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hrtkandanandasankocavikasadvadasantagàh | 
brahmadayo 'nàsritántàh sevyante ‘tra suyogibhih || 189 Il 


(The causal deities) from Brahma to Anàsrita Siva are attended 
here by good Yogis in (six places, namely) the Heart, the Root, in the Bliss 
(of the genital centre), within (its) contraction and expansion, and (finally) 
in the End of the Twelve. (189) (188cd-189ab) 


‘The End of the Twelve’ is the place where Sakti (Siva's energy) arises 
and comes to rest.” ‘Good yogis’ are not (just) common (ordinary yogis, they) 
pay close attention to (what takes place) within the vital breath. (This is so) 
because (for ordinary yogis) the exertion of their inhaled breath is unconscious, 
as attention to it can only be achieved with effort.” 


*! Concerning the varieties of conscious and unconscious exertion that impels the flow 
of the breath, see above 6/47cd-49. 
3” See below, 7/68cd-70ab. 
?? The six causal forces are most commonly mentioned in an ascending series of deities 
from Brahma upwards, who govern their spheres of existence, right up to transcendental 
Siva. In this case, everything is reversed. Progress in the upward movement of pràna is 
measured in ascending stages, whereas in the downward movement of apāna, the stages 
are descending. Even so, in both cases, the climax, be it at the extreme upper end or 
bottom, is a powerful junction, that opens up to liberating transcendence beyond. 

In this case, the stations in descending order down are 1) the Heart, 2) Root, 3) 
Bliss, 4) Contraction, 5) Expansion, and 6) the End of the Twelve. Above (6/186 
(185cd-186ab)), we were told that inhalation flows from the Heart to the Root Seat, 
which is the anus. This then is the ‘great abode known as the Root’ (187ab). We must, 
therefore, identify the End of the Twelve mentioned here with this place. This is, it 
seems, the lower End of the Twelve. The upper (ürdhava) one is above the head. The 
lower one appears to be mentioned below (7/68cd-70ab and 16/110cd-113ab; see also 
Dyczkowski 2009, vol. 1, 376 ff). Indeed, the anus is generally known in all traditions to 
be the location of apana (apānasthāna). This breath ‘pushes out’ matter from the body 
through the genitals and anus. This includes not only urine and faeces, but also sexual 
fluids, both male and female. Consequently, it is the driving force behind orgasm. We 
have seen that emission — visarga — also takes place in the upper End of the Twelve. 
This accounts for all the ‘places’ below the Heart where apàna operates. Yogis attend to 
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Well then surely, as (the causal deities) are pervasive, their conditions 
(avasthana) (and locations) are invariably achieved spontaneously. So what is 
the purpose of defining them specifically? With this question in mind, he says: 


wa p wn: | 
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deham apy asnuvanàs tatkarananiti kamike || 190 || 


(These deities) are the Supreme Lord's powers and so are 
omnipresent. (Even so,) they also possess a body, and (when they do so), 
according to the Kamika, (they are termed) its ‘causes’ (karama). (190) 
(189cd-190ab) 


"They are (termed) its *causes". The meaning is that they are the 
causes of that body, that is, the instrumental cause of its coming into being, by 
way of (their being) the ground (and foundation) (adhisthana) of each (of its 
phases and major components). 

Now he quotes the Kamika itself. 


redu yn 
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bàlyayauvanavrddhatvanidhanegu punarbhave | 
muktau ca dehe brahmadyah sadadhisthanakarinah V 191 ll 


(It is said in this scripture that) Brahma and the rest preside over 
(adhisthanakarin)™ the six conditions (of the body and soul), namely, 


its spontaneous push in the entire sequence of orgasm, from when it travels down from 
the Heart through to the lower End of the Twelve, where the lower Kundalini, who is 
the counterpart of the ‘upper’ Kundalini in the upper End of the Twelve, resides. Thus, 
it is true to say, as Jayaratha does, for the lower as for the upper End of the Twelve, that 
it is ‘the place where Siva's energy arises and comes to rest’. This then is the difference 
between an extraordinary yogi and one who is not. The true yogi pays careful attention 
to the movement and impulse of the downward moving breath at this special time, in 
this special conjunction. 

* Tf we take the adhisthana to means governance, the one who does it (karin) is one 
who governs or presides. The word adhisthana can also mean ‘foundation’ or 
‘sustaining support’. This meaning is close to ‘cause’ — kdrana or ‘causal instrument’ — 
karana. In this sense, Brahma and the rest not only preside over these conditions, they 
also give rise to them, or at least, are the instruments through which these states are 
created by the one ultimate cause of all things. Generally, in later Siddhanta, the Causal 
Deities are five. In earlier Saivagamas the numbers vary among 3, 6 and 8. The SvT 
generally accepts that there are six ‘causes’, as we have here. These are listed in SvT 
7]/151cd-152ab as Brahmi, Isvara, Visnu, Sadasiva, Rudra, and supreme transcendental 
Siva. The Svacchanda also teaches that there are seven Causes that are to be abandoned 
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infancy, youth, maturity, death, rebirth, and liberation, respectively.” 
(191) (190cd-191ab) 


Brahmi presides over (the body's) infancy, (and so on with the rest.) up 
to Anasrita, (who presides over the state of) liberation (from the body). 

Surely (one may ask), is it right (to say), according to our system 
(darsana), that Anasrita is the (sustaining) condition (adhisthdna) of liberation? 
With this question in mind, he says: 


Tat I WT Eb ua Web TW | 
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tasyante tu para devi yatra yukto na jàyate | 
anena jiiatamatrena diksanugrahakrd bhavet | 192 Il 


The Supreme Goddess (Para Devi) is at the end of this (process,) 
where one who is conjoined (to Her) is not born (again). Just by knowing 
this alone, one can dispense grace and initiation. (192) (191cd-192ab) 


‘At the end’ — as is said: ‘by abandoning the Six (Causes), within the 
seventh, (the yogi achieves) merger (into the Supreme Principle). 


(karanatyaga), corresponding to as many Voids, that correspond to groupings of reality 
levels as stages of ascent to transcendence (see Goodall and Tórzsók 'karana' entry in 
the Tantrabhidhanakosa vol 2 p. 90-91). Thus, the fact that this recension of the Kamika 
has six Causes is indicative of its belonging to the early period. Concerning the six 
Causal Deities, see above note 6,385 to TAv ad 6/187 (186cd-187ab). 

?* The number six for the six conditions of the body, or phases of life, is probably based 
on a much older standard set of six modifications to which phenomenal existence is 
subject (bhavavikdra). Yaska, who, certainly earlier than the grammarian Panini, may 
belong to the 4" century BC or even earlier, refers to the view of Vàrsyàyani, that they 
are: genesis, existence, alteration, growth, decay, and destruction. sad bhavavikara 
bhavantiti smaha bhagavan varsyayanih jayate ‘sti viparinamate vardhate ‘pksiyate 
vinasyatiti. Nirukta 1/2/8. 

?* SvT 4/246b. Also quoted below, TA ad 15/434cd-438 (432-436ab) and ad 15/498- 
500 (494cd-496). Ksemarája comments on this statement: ‘The energies (and parts) 
(kala) that are the letters A, U and M are perceived (by everybody) to be uttered by all 
(the forms of) the vital breath. Those (other energies) beginning with the Point and 
ending with the Equal One (samanā) abide, in due order, related to one another as the 
pervaded and the pervader. One should know that they all reside in the vital breath, and 
they should be experienced with effort (as being present within it). The three, the Point, 
Sound and the Pervasive One, are the main ones, and so because of that, the teaching 
here is that the energies of the Half Moon and the rest are, as appropriate, included 
within them (and so not mentioned separately). Thus *by abandoning the Six (Causes), 
in the seventh, (the fettered soul) merges (into the Supreme Principle). The (three) 
energies in the form of the letters A, U and M, that can be perceived by everybody, and 
the Point, Sound and the Pervasive One, that can (only) be experienced by Yoga — by 
abandoning these six, supreme yogis should ‘merge’, that is, take rest, in ‘the seventh’, 
which is the supreme principle, that possesses the supreme power (comm. SvT 
4/246ab). . . . Thus, 


400 CHAPTER SIX 


‘Conjoined’ means conjoined by the teacher (to the Goddess by means of the 
initiation he imparts). 

Surely, we have undertaken to discuss the wonderful variety of time 
(projected into) the inhaled breath (apana), so what is the point of (imparting) 


this teaching? With this question in mind, he says: 


TATA ufafed Ad: | 
ami fire RRIA PO d 293 i 


samastakaranollasapade suvidite yatah | 
akaranam Sivam vinded yat tad vi$vasya karanam | 193 || 


When the plane of the outpouring of all the (six) causes (in their 
respective centres of manifestation) is well known, one thereby attains Siva, 
the causeless cause of the universe. (193) (192cd-193ab) 


The sense is that once one has rightly known what is to be abandoned, 
(one) easily rests within that which should be adopted. 

Surely, in accord with the progressive (development and ascent) of the 
vital breath, it is said that ‘Supreme Siva is in the End of the Twelve’, and so, 
by crossing over each of the causes (successively, one by one, the yogi comes 
to) rest there within Siva. Now here (in this case), where is the place where this 
same (state of rest is realised)? With this question in mind, he says: 


‘Once having abandoned the Transmental, by abandoning the Six (Causes), in 
the seventh, (the yogi achieves) merger (into the Supreme Principle).’ (4/267ab) 

By entering into the energy of the Transmental, the nature of which has been 
explained, the abandonment of the Transmental is the (liberated) state, which is that of 
Supreme Siva (paramasivi-bhéva). Again, by abandoning in the same way the Six 
Causes called Brahma, Visnu, Rudra, Isvara, Sadāśiva and Siva, that is, by crossing over 
(them), first (finding) rest (in each one progressively), there is ‘merger’ that is, (the 
supreme) attainment ‘in the seventh’, which is Supreme Siva.’ 

See above, note 6,385 to TĀv ad 6/187 (186cd-187ab) concerning the Six 

Causes and their ‘abandonment’ and its ritual context, especially initiation. Although 
Jayaratha knew the SvT and Ksemaraja’s commentary, he chose this reference. By 
doing so, he clearly implies that Supreme Siva, Who is the highest reality according to 
the SvT, here, as in many other places in the Tantraloka, in Abhinava's vision is the 
Goddess. She does not replace Supreme Siva, Who Abhinava tells us in the very next 
verse is supreme. The Goddess is the God, as Who He is in the intimacy of His 
innermost experience, the Inexplicable (i.e. Kali). Just as He is Who She is. 
*7 So the answer to the initial question as to whether Anagrita Siva bestows liberation is 
that he does, because he is the last link in the ascending series that conjoins the 
individual soul directly to the supreme principle, that is, the Goddess. Note that in terms 
of the sonic energies, the last in the series is the Transmental (unmaná); when that has 
been ‘abandoned’, the ‘Six’ have been abandoned. Thus Anasrita, who is at the level of 
the energy of the Transmental, does the same. The entire passage in SvT 4/262-6 is 
presented in Dyczkowski 2004: 54-55. 
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The Lower Mouth 


adari fad POETAN | 
affa agaa Faas: 24v gd 


adhovaktram tv idara dvaitakalankaikantaSatanam | 
kstyate tadupasayam yenordhvadharadambarah \\ 194 Il 


This ‘lower mouth’ (in which the inhaled breath rests) eradicates 
the stain of duality completely. When it is worshiped devoutly, the deluding 
play (dambara) of the upper (upward moving exhaled breath) and the lower 
(downward moving inhaled breath) is destroyed. (194) (193cd-194ab) 


Where (the downward flow of) the inhaled breath (apdna) rests is this, 
the ‘lower mouth’, which removes the stain of duality. It is the sixth current (of 
scriptures), and is said to be the Mouth of the Yogini."* The secret scriptures of 
those who teach the (one) nondual reality arise from this. As duality is removed 
for those who enjoy rest there, ‘the deluding play (dambara) of the upper 
(upward moving exhaled breath) and the lower (downward moving inhaled 
breath)’ comes to rest, and the oneness of Supreme Siva Who is nothing but 
dense (uninterrupted) consciousness and bliss pours forth. This is the meaning. 

Well then, does the repose (experienced) here in this way come about, 
as does that of the exhaled breath, by the progressive (projections of spans of 
time) starting with a tufi, or in some other way also? With this question in mind, 
he says: 


3! The secret of all the scriptures, the supreme essence of the oral tradition, is on the lips 
of the yogini (CMSS fl. 14b). The yogini is the womb from which the enlightened yogi 
is born (above 1/1), and her mouth is the sacred matrix (yoni), the triangle consisting of 
the powers of consciousness to will, know and act (see above, commentary ad 3/94cd- 
95ab). As the womb of creation, it is the Lower Mouth (adhovaktra), which is the 
essence of Kaula doctrine (below 28/146cd-147 and commentary). This is the Primary 
Wheel (mukhyacakra), which is that of consciousness, in which all the Secondary 
Wheels (anucakra) — those of the senses, both physical and mental — dissolve away and 
from which they emerge (below, 29/124cd-125 and commentary). 

The ‘Lower Mouth’, which is the Mouth of the Yogini, is the source of Kaula 
doctrine. From it flows the sixth current, from the five currents of the Saivagama. The 
Lower Current is hidden there, below the five faces of Sadāśiva, symbolizing its esoteric 
character (see below, 15/206ab and commentary). By virtue of the monism of its 
doctrines, it is said to rise through and permeate the other Saiva traditions, leading them 
ultimately to the undivided bliss of consciousness which is the experience of Siva in his 
highest state (parasiva) (TA vol. 4, p.160). It is also called ‘Picuvaktra’, the Mouth of 
the Yogini called ‘Picu’, which means ‘cotton’, ‘neem tree’ or ‘thorn apple’. It is also 
called Picuyoni (comm. SSS 2/37). It is the Mouth of the Nether World (patdlavaktra), 
from which creations streams forth (Schoterman 1981: 86-87), and so corresponds to the 
Wheel of the Foundation (adhàracakra), also called the Root Foundation (müladhara). 
See Dyczkowski 1988: 64-65. 
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atrapanodaye pragvat sastyabdodayayojanam | 
yavat kurvita tutyader yuktangulavibhagatah | 195 || 


The same cycles from one tuti to sixty years should be applied here 
to the arising (of the downward moving) inhaled breath (apana) as before, 
with their appropriate (spatial divisions of) finger breadths."? (195) (194cd- 
195ab) 


One should apply the same cycles, beginning with one tufi up to sixty 
years, with their appropriate spatial divisions of finger breadths, in accord with 
the tutis ‘as before, here to the arising of the inhaled breath’, so that in this 
way one may (attain) rest (within consciousness). 

This is not only so in (the flow of) the inhaled breath; it is also so in the 
Equalizing Breath (samana). Thus, he says: 


Samana - the Equalizing Breath 


ue uper fafa: a fe ary mem | 
wacwddifeg: aria fewer p 298 d 


evam samane ‘pi vidhih sa hi hàrdisu nadisu | 
saficaran sarvatodikkam dasadhaiva vibhavyate | 196 ll 


The same procedure also (applies) within the Equalizing Breath 
(samana). Circulating and extending in all directions within the channels 
(that come from) the Heart, it is perceived to be of ten kinds (as the ten 
forms of the vital breath). (196) (195cd-196ab) 


(The channels are said to come) from the Heart because they manifest in 
the Heart; (however) in actual fact, they arise from the navel. As is said (in the 
Svacchandatantra): 


%9 The distance from the Heart down to the base — the Yogini's Mouth in the genital 
region at the base of the spine, that is, the lower End of the Twelve, is thirty-six fingers, 
as it is from the Heart to the upper End of the Twelve. 

“ Samana — the Equalizing Breath — in the body regulates the imbalance between the 
three humours — kapha, vata and pitta, so that none of them are either too much or too 
little. It begins to circulate from the navel, and rests in the heart. Ten primary channels 
(nadi) of the vital breath originate from there by its power, and give rise to 72,000 
secondary channels. Diseases that are the result of imbalance of the vital force within 
the body do not afflict it when it is pervaded by the Equalizing Breath. When, on the 
contrary, it is out of balance, it gives rise to many diseases as well as mental suffering 
(Soka), anger, depression, stupor, feelings of guilt (santapa), and the like. But when it is 
abundant, yogis do not suffer from anger, and are always tranquil and joyful. 
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*[The body consists of the six sheaths, and is conjoined with the gross 
and subtle elements. The form (of this body) is sustained by the mind, intellect, 
ego, the organs of knowledge and action and the qualities, as well as all the 
principles of existence and the gods. The (individual) Self (resides) there, as 
does the energy of the Lord (prabhusakti) and the vital breath that moves by 
means of the channels (of the breath nādī).] (These three pervade the body, but 
are particularly present) in the navel, below the genitals (adhomedhra), and in 
the bulb (kanda), (respectively). O beloved, the channels (of the breath), 
(whether) slanted, (directed) upward or downward, (all) emerge from the centre 
of the navel. Located there, like (the spokes of) a wheel are ten main vital 
channels.’ ^' 

The Equalizing Breath is primarily located in the navel. As is said 
(there): 

‘Prana and the rest of these (forms of the vital breath are) located in the 
heart (prana), anus (apdna), navel (uddna), throat (vyana) and all the joints 
(sandhi). ^? 

Well then, what is the reason for this teaching (here) in this way? With 
this question in mind, he says: 


ND qup Ferret: aay GU 
egenum armé Hee uu. qp ev 


dasa mukhyà mahàünadih pürayann esa tadgatah | 
nàádyantaràsrità nadih kraman dehe samasthitih | 197 ll 


Filling the ten main great channels and the other channels linked to 
them, (the Equalizing Breath) extends equally throughout the body. (197) 
(196cd-197ab) 


"The main' (channels) are the principal ones. That is said (in the 
Svacchandatantra): 

‘Ida, Pingalà, and Susumna, the third, Gandhari, Hastijihva, Pisa, 
Aryama, Alambusa, Kuhü, and Sankhini, which is said to be the tenth. These 
conduits of the vital breath are said be the ten principal channels.“ 


#1 SvT 7/7cd-8. The passage in square brackets is SvT 7/5cd-7ab. I have added it for the 
sake of clarity. The six sheaths are the skin, flesh, blood, fat, bones and sexual fluid. 
SvT 7/7cd is quoted above ad 6/52. 

“? SVT 7/303cd-304a. See following note. 

43 SvT 7/15-16. See above note 6, 102 for the verses that follow. 

Chapter seven of the SvT tells us the following about the ten vital breaths and 
the way to apply them to practice: 

‘Prana and the rest of these (breaths are) located in the heart (prana), anus 
(apana), navel (udana), throat (vyána) and all the joints (samana). The colour of the 
five (breaths) is like liquid silver (prama), red (apàna), (green) like the (insect called) 
Indragopa (udàna), (white) like milk (vyána), and (translucent) like crystal (samana). 
The sound of the five, prana and the rest, is pleasing (like that of a) bell, cymbal, cloud, 
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elephant and the great roar (mahadhvani) (of a fast flowing river, respectively). (303cd- 
306ab) 

The activity of prana is talking, laughter, song, dance, fighting, the arts, 
sculpture and all (such kinds of) work. Apàna will cause food and drink to enter (and go 
through the body) and cause the waste of that to flow down. (It causes) blindness, 
diseases of the ear and (of the eye, nose and the rest). The Equalizing breath (samàna) 
distributes what has been eaten, licked and drunk equally (throughout the body). 
(Sexual) arousal (ksobha), hiccups and sneezing (cchikka) are the activity of the 
upward-moving breath (udüna). The (bodily) activities (karman) associated with the 
Pervasive (breath) (vyana) are sweating, horripilation, headache (sila), burning 
(sensations) and the flexibility of the limbs (arigabhafijana), along with (the sensation 
of) touch. (306cd-310ab) 

The (breaths,) Naga and the rest, have many forms, and are located in the big 
toes (naga), knees (kürma), heart (krkara), eyes (devadatta) and head (dhanafijaya). 
(Now) learn their functions from me. Naga and Kürma give rise to (a sense of) 
contentment and anxiety (respectively). Krkara dries out (the body). Devadatta causes (a 
feeling of) fear, and Dhanaiijaya, the fifth, causes lassitude and conjoins with another 
(body). (SvT 7/310cd-312) 

The functions of the five, Naga and the rest, when dying, are exhalation (svasa 
by Naga), contraction (of the limbs by Kürma), cracking (into pieces of the limbs by 
Krkara), howling (by Devadatta), and the exit (of the vital force by Dhanafijaya). When 
(the other breaths) have left the body and Dhanaiijaya does not leave (it for a while), 
Kürma causes the (joints) to bend and dries out the corpse. (313-314) 

The breath (prana) should be conquered first. Once the breath has been 
conquered, the mind is conquered. Once the mind has been conquered, the supreme 
principle of the tranquil (transcendent) becomes manifest. (315) 

One should meditate on the breaths of inhalation and exhalation in the anus, the 
Equalizing breath in the navel, the Upward Moving breath in the throat, the Pervasive 
breath everywhere. Nàga and the rest, conjoined with the breath, should be blocked in 
their respective places. (316-317ab) 

I will tell (you) the time (it takes to) block (the breaths). Learn it from me. 
Meditate on that (for the time it takes to move the finger round the body) five hundred 
times, beginning with the sole (of the feet). In this way the breath is conquered (and can 
be used) to transfer (the breath to another body) and cause the exit (of the breath from 
the body). (317cd-318) 

(Once the breath is conquered, the adept acquires) divine beauty, an auspicious 
smell. His intelligence develops. (He acquires) divine vision, hearing and divine speech. 
He wanders through the worlds like the wind and sees Siddhas and gods. He attains 
whatever he thinks about and the eight yogic powers. All his desires are fully satisfied 
and he is free of all duality. He is frée of the bondage of transmigratory existence and 
becomes Siva's equal. (319-320) 

Conjoining the inhaled and exhaled breath along with their short (hrasva) 
extremities in the foundation of the navel, the Lord of yogis sweats and shakes. Again, 
he should block the inhaled and exhaled breath located in the heart. By the conjunction 
with the long extremity, in a moment he leaps up from the ground. In the same way, he 
should block the breath here that is in the throat. By conjunction with the prolated 
(pluta), he falls (into a yogic) sleep. If he blocks the breath in the centre of the eyebrows 
in conjunction with the Point, he falls there into a deep sleep and wakes up in an instant. 
(321-325) 

Entering the Door of the Head, he should begin the meditation without parts 
(niskala). He who has practiced thus then has this experience (pratyaya), that is, 
piercing through the Door in the Head; (he feels that) ants (are crawling on his head and 
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‘Linked to them’, their subdivisions number seventy-two thousand, 
and ‘the other channels’ are their secondary subdivisions. As is said: 

“Seventy-two thousand channels emerge from them, and others emerge 
from these, and from those, others emerge, and so on repeatedly. 

Thus, because it breathes equally throughout the body, this, the one 
called the Equalizing Breath, is said to ‘extend equally’. 

Surely, if this (breath) pervades the ten channels, and such is its extent, 
then what has happened to it, that it is said to be of ten kinds? With this doubt in 
mind, he says: 


erg Resa PAARA: FATT | 
emaga dm: Seas TÀ dé d 


astüsu digdaleşv esa kramams taddikpateh kramāt | 
cestitàny anukurvàno raudrah saumyas ca bhasate | 198 Il 


Extending in the eight directions, it conforms progressively to the 
activity of their Lords," manifesting (as the case may be) as violent or 
peaceful. (198) (197cd-198ab) 


then that he is being) pierced by a thorn. Once broken through all (these levels) ending 
with the Transmental progressively, (accompanied.) O goddess, by the aforementioned 
signs (laksana), and having abandoned (them), he attains freedom (svacchandatam 
vrajet). The Transmental state arises in the adept by means of this body." (326-328) 

(Ksemarája comments: In the embodied state even when risen out of 
contemplation, the adept is in an inebriated state (ghiirnmdnata) by virtue of the 
excellence of his penetration (avesa) and the residual traces of the juice of that bliss.) 

‘He can transfer (his consciousness) into the bodies of others. He is not 
afflicted by hunger and thirst. He sees the past and the future (throughout) the triple 
world and he becomes omniscient.’ (329-340ab). SvT 7/310cd-340ab. For an extensive 
treatment and citations concerning the nadis and their history, see Dyczkowski 2009: 
vol. 11 note 23 p. 195-202. 

4 SvT 7/9. SvT 7/10-11ab explains: ‘It is said that there are as many channels as there 
are pores (in the skin of the body). The body of all living beings is pervaded by the vital 
channels just as a leaf of the Palāśa is covered everywhere with filaments." 

In his commentary on this verse, Ksemaraja quotes the following from an 
unknown source: 

"The vital breaths emitted from the pneumatic Self (arisa) present in the 
central breath (madhyaprana) are located in the pores of the skin (romaküpa) and, their 
form endowed with subtle awareness, they (number) 35 million. The Supreme Lord 
Svacchanda, whose body is the Bhairava of Sound (ndda), reabsorbs them (vilomayati), 
as their essential nature as Mantras into the body, the abode of all the principles of 
existence." 


The SvT continues: 

‘They are all filled with the vital breath (marut) and move constantly, 
(impelled) by the power of the (individual) Self. They differ from one another due to the 
diversity of (their) separate functions and movement. O fair faced lady, (they each have 
a) different name due to the difference in (their) movement and function. One should 
know that the diversity of the channels and the (vital) breath is thousandfold. O fair 
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The Lords of the Directions are Indra and the rest. Their activity 
(causes) paralysis (stambhana) and the like. The violent ones are (the actions of) 
Yama and the rest, whereas the peaceful (are the actions of) Varuna and the 
rest.” This is why anger, joy and the like arise in (all) people every moment." 
As is said: 

‘Although all-pervasive, the one who experiences the consequences of 
Karma (bhogabhuk) resides permanently in this way in the middle of the eight 
petalled lotus, and due to that perceives (everything) well (and clearly). Thus, 
having perceived (his) objects, he quickly and with due attention reflects (on 
their nature,) and, having thought (about them), experiences with (his) heart, 
grief, anger, sadness, or wonder, suffering or joy also.” 

Although its condition (avasthana) is equal (samya) everywhere in this 
way, it moves primarily in three channels. Thus, he says: 


a us quf amie i 
seats Feat SAT d 243 


sa eva nüditritaye vàmadaksinamadhyage | 
indvarkagnimaye mukhye carams tisthaty aharnisam W 199 || 


This same (Equalizing Breath) circulates, Night and Day, in the 
three main channels, on the left, right and in the middle, consisting of the 
Moon, Sun and Fire, (respectively). (199) (198cd-199ab) 


"The three channels’ are Ida, Pingalà and Susumna. As is said (in the 
Svacchandatantra): 

"The Sun is located on the right, and the Moon shines on the left. 
Cooking and illuminating Fire is in the middle.“ 


faced lady, the main vital channels are said to be ten and, O mistress of the gods, the 
breaths are located within them.’ SvT 7/11cd-14ab. 

* See below, 15/221cd-225ab and 30/42-43ab. 

“© See following note. 

?" The directions are divided into two halves. On one side there is Yama (S), Nirrti 
(SW), Indra (E) and Agni (SE). These deities are, in this perspective, ‘violent’, as they 
govern black magical acts and negative emotions. Indra, Jayaratha tells us, is invoked to 
bring about the ‘paralysis’ (stambha) of an enemy, that is, for example, check the 
advance of an enemy army. That such magical acts are associated with Indra, the 
warrior king par excellence, is appropriate. The actions of the remaining deities of the 
quarters, Varuna (W), Vayu (NW), Kubera (N) and I$ina (NE), are peaceful and 
pacifying. Moreover, these deities govern the emotions and induce them. Within the 
body, according to the following verse quoted by Jayaratha, they reside on the eight 
petals of the heart, which is the seat of the emotions surrounding the individual soul. 
What he perceives through the senses, the notions he forms, and the activities of daily 
life, common or unusual, are all woven together in various ways and degrees by the 
range of emotions aroused by these deities through, and by means of, the Equalizing 
Breath, which pervades the channels of the vital breath of his body, senses and mind. 

“8 SVT 7/153cd-154ab. The preceding verses and commentary are worth quoting in full 
as follows. 
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yathà caraty asau hamso jagaty asmims carácare 1 7-145 || 
antahsthah kalarüpena kalabhih kalayan jagat | 


madhyamargàsrayena carasthitir uktà | idanirh dakse vàme tadubhayatmani ca visuvati 
tathà hamso jangamasthavaratmani jagati, carati jangamegu caran sthavarany 
apindriyaprasarana-yuktyà — sprsati, ata eva — antahstha iti — pramátrsu, 
bhütavartamanádikalarüpena padam badhnan jagat sarvam ksanatutilavádirüpabhih 
kalabhih kalayan janma árasatka-rüpatayà srjan samharams ca yathà carati, tatha 
pravaksyamiti sangatih | 


‘As this Harhsa moves in this mobile (sentient) and immobile (insentient) 
universe, (it does so) located within in the form of Time, measuring out the universe 
with (its) parts (kala).’ (SvT 7/145cd-146ab) 

The condition of the movement (of the breath) by its location on the Middle 
Path has been taught. Now I will tell (you) how (Harhsa) moves in the right and the left 
(channels) and during an Equinox, which is both. Harnsa moves in the universe of 
mobile (creatures) and immobile (plants). It moves in mobile (creatures) as it moves in 
immobile (plants) also, that is, it touches (them) by the (outward) flow of the senses. 
Thus it *located within', that is, within perceivers. Binding (that) plane (of existence) 
with the form of Time, past and present etc., ‘measuring out’ all the universe ‘with (its) 
parts (kala)’ in the form of moments, turis and lavas etc., it goes on emitting and 
withdrawing (creatures) in the form of the six transformations beginning with birth. 


acarasyapi ca antahsamjiiasya daksavamamadhyandadisu rasayojanaya 
puspaphalaposan harmsah karoti, iti vrksayurvedajnah M kidrg asau caratity Gha ---- 


naditrayakrtadharo margatrayavyavasthitah | 146 || 
gunatrayasamavistas tridhavasthavyavasthitah | 
adbhir Gkrantah Saktitritayasamyutah W 147 IV 


inakriyaviddhah somasiiryagnimadhyagah | 


etat naditrayadikramena vyácaste ---- 
daksanasapute caiva nàdi vai pingala smrtà I 148 Il 
ida caiva tu vàmena susumnà madhyatah sthità | 


etan nàditrayam eva margatrayam ity Gha ---- 


daksine devamargas tu pitrmárgas tathottare | 149 ll 
madhyamah $ivamàrgas tu - 

kā tasya Sivata ? 
tatra gatvà na jayate | 


gatvà ity upalambhena visramya M 
atraiva gunatrayam avasthatrayam ca darsayati ---- 


daksine sattvajagratsthah svapnastho vāmato rajah V 150 II 
madhye tamas tu vijieyarn susuptavastha eva ca | 


According to those that know the Ayurveda of trees, Harnsa, called ‘located 
within’, generates the flowers, fruit and nourishment of the (plant) that does not move 
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by conjoining it with the sap (of life) (rasa) in the channels on the right, left and centre. 
How does it move? (In response to this question,) he says: 

‘(The movement of the breath) has made (its) foundation the three channels. It 
is located on the three paths. It is clothed in the three Qualities. Its condition is the 
threefold state. It is pervaded by the six Causes and endowed with the three energies, it 
is threaded through with will, knowledge and action, and is in the middle of the Moon, 
Sun and Fire.’ 7/146cd-7-148ab 


He explains that with (reference to) the three channels and rest in due order. 


‘The channel that is in the right nostril is said to be piñgalā and ida is with the 
left (one). Susumná is located in the middle.’ (148cd-149ab) 


These three channels are the three Paths. Thus he says: 


‘In the right (channel) is the Path of the Gods, similarly, the Path of the Fathers 
is in the left one. The middle one is Siva’s Path.’ (179cd-180a) 


To what does that Siva nature belong? (In response to that question,) he says: 
“Having gone there, he is not born (again).' (180d) 

“Having gone’ (there) means having come to rest by perceiving (the true nature 
of reality). Here itself he (now) explains the three Qualities and states. 


‘Sattva and the waking state is on the right. Rajas, which is in the dream state, 
is to the left. One should know that ramas is in the middle, as is the state of deep sleep." 
(150cd-151ab) 


sattvarüpatvam jħñānaprādhāı kriyàsaktimayatvad vame rajah, madhye tv 
icchüsaktimaye — bhedopasarhüramargarüpatvàt tamah, ata eva  madhyam | 
atrobhayanadisamavahitvamh samánavyaüptyà, na tu madhyordhvaváhitvam, tasya 
turyaprakasarüpatvena sausuptatamoyogabhavat || atraiva karanàüny aha ---- 


brahmesvaras ca daksastho vame visnusadasivau I| 151 Wl 
madhye rudrasivau proktau sarvatitah parah Sivah | 


brahmavisnurudranam paravyaptyesvarasadasivasiva daksavamamadhyadhisthatrtvena 
sthitah | ata eva jagaraditrayamaye ‘pigvaradyadhisthanat turyavyaptir apy asti, iti 
mantavyam | sarvatita ity anena tu parakaranasvarüpam uktam || karanavat 
parüparabhedena saktitrayasthitim àha ---- 


The sattvic nature is because knowledge is predominant. The rajas on the left 
is because it consists of the power of action. In the middle, which consist of the power 
of the will, is Tamas (‘darkness’) (which is such) because it is the Path of the 
withdrawal of duality. Thus it is the centre. Here, the equal (balanced) flow of both 
channels is due to the equal (common) pervasion. This is not so with the central upward 
flow because, as it is the Light of the Fourth state, there is no association with the 
darkness (tamas) of deep sleep. (Now) he teaches the Causes. 


‘Brahma and I$vara are located in the right (channel); in the left (one) are 
Visnu and Sadáéiva. Rudra and Siva are said to be in the middle. Supreme Siva 
transcends everything.’ (7/151cd-152ab) 
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As is said (there): 
*O goddess, three channels out of the ten are said to be supreme. Two 
are the Point (bindu) and Sound, while Energy is said to be in the middle. 


Isvara, Sadasiva and Siva preside over the right, left and middle (channel) by 
virtue of the supreme pervasion of Brahma, Visnu and Rudra. Thus, one should think 
that, because they are sustained (and governed) by Isvara and the rest, the Fourth state 
pervades the three (states,) consisting of waking (dreaming and deep sleep). The nature 
of the supreme cause is taught by (saying that it) ‘transcends everything’. Like the 
Causes, he (now) teaches the condition of the three energies, divided into supreme and 
lower. 


Jvesthà jfiáne ca dakse ca kriya vam tathottare || 152 || 
raudri cecchà ca madhyasth 
jħñānādyā aparah, jyesthàdyàs tu parah Ul 

kāraņānusāreņa parakáranasvarüpavat parasaktisvarüpam apy dha ---- 
.parà Saktih parapara | 

sarvam eva param aparam ca vyapya sthitety arthah | 

atraiva somasiiryagninaha ---- 


‘Jyeşthā is in knowledge on the right. Similarly, action is Vama on the left, and 
Raudri is the will, located in the middle.’ (7/152cd-153a) 

Knowledge etc. are lower (apara), whereas Jyestha etc. are supreme. (He goes 
on to) teach the nature of the supreme power (parasakti) which, as (the energies are) in 
consonance with the Causes, is like the nature of the supreme Cause. 


‘The supreme power is (both) supreme and lower (parápará).' (153b) 


The meaning is that it abides (as such) having pervaded everything, both 
supreme and lower. He (now) teaches that the Moon, Sun and Fire are here (also). 


The text continues with SvT 7/153cd-154ab, cited here by Jayaratha. 


Place | Channel Path | Quality State | Energ | Cause | Godde | Light 
Y ss 
Right Piügalà Gods Sattva Waking | Gnosi | Brahma, | Jyesthà | Moon 
s Tévara 
Left da Fathers Rajas Dreaming | Actio Visnu, Vāmā Sun 
n | Sadasiva 
Middle | Susumni Siva Tamas | DeepSleep | Will | Rudra, | Raudi | Fire 
/ Turiya. Siva 


**? SvT 7/19cd-20ab. The next line is also worth quoting. It reads: ‘(These three.) that 
benefit the adepts, are said to be in the Wheel of the Heart.’ In his commentary 
Ksemaraja explains that ‘the Point (bindu) is predominantly the energy of knowledge. It 
is the exhaled breath (prāņa) and the right channel. That is Pingalà's nature. Sound is 
predominantly the energy of action. It is the inhaled breath (apana) and the left channel. 
That is Idà's nature. The (channel) called Susumnà is in between them and its nature is 
the radiant pulse of the energy of the supreme will." 
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Surely (one may ask,) how does (the Equalizing Breath) move here (in 
this case), Night and Day? With this question in mind, he says: 


The Circulation (samcara) of the Equalizing Breath and the Equinoxes 
(visuvat) 


wide area a ufesmmp d 
qae Agfa RA I 200 1 


sārdhanālīdvayarh prāņaśatāni nava yat sthitam | 
tāvad vahann ahoratram caturvimsatidhà caret | 200 Il 


(The Equalizing Breath) moves twenty-four times (each) day and 
night, flowing for an hour,"” that is, nine hundred breaths.*"' (200) (199cd- 
200ab) 


“Six breaths (take) one casaka (i.e. twenty-four seconds), and sixty of 
them make a nālī, and so too a tithi (i.e. twenty-four minutes). In accord with 
this teaching, three hundred and sixty cycles of the breath arise in an external 
ghatika (i.e. twenty-four minutes), and so it circulates nine hundred times in two 
and a half external ghatikas (i.e. one hour). An external night and day consists 
of sixty ghatikas, (during which time) that Equalizing Breath moves in twenty- 
four (periods, that is,) ways, so that twenty-four transits take place, based on 
twenty-one thousand and six hundred cycles of the breath.’ 

As is said: 

‘(A body) with balanced constituent elements (samadhatu)*"? 
(spontaneously), by its very nature, (undergoes) twenty-four transits (through a 


Chart of Correspondences 


Left Middle Right 

Ida Susumna Pingala 
Apana Samana / Udana Prana 
Night Junctions (samndhya) Day 
Moon Fire Sun 
Bindu Sakti Nada 
Action Will Knowledge 


#10 Sardhanalidvayam — literally: ‘two and a half nalis’. One nàli (i.e. nalika) is twenty- 
four minutes. 

?'! The Equalizing Breath circulates each day and night for twenty-four periods of one 
hour, corresponding to nine hundred breaths Thus there are 21,600 breaths in 24 hours. 
Nine hundred breathing cycles of four seconds each take two and a half ghatikas (of 
twenty-four minutes each), that is, one hour (24 x 2 + 12 = 60). Cf. above 6/22cd ff. 
(concerning the Tying the Topknot — Sikhabandha) where the units in that projection are 
the same. 

“ Tf I have understood correctly, the expression ‘samadhatw’ means ‘the togetherness 
of the constituent elements of the body’. 
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sign of the zodiac); nine hundred breaths (harisa) constantly transport each 
one. "^^ 

ʻO fair lady, the inner (adhyatmam) cycle of the vital breath 
(pranahamsa) should traverse twenty-four transits (through the signs of the 
zodiac) of the external day and night. Twelve are said (to take place) during the 
day and twelve at night.’*"* 


(Now) he analyses that: 


fagasret oe: Ate WT up AT: |d 
STATIS | 208 I 
wa Amg weragerg SN | 

"ema Agaa eq! 293! 
werd: qu: HN |d 


35 SvT 7/170. This and the following citation from the Svacchandatantra are also cited 
above in TAv ad 6/23cd-24ab, see there. Ksemarája comments on this verse saying: 
samadhütoh slesmadyanupahatasya | atra ca Suklapratipadah prabhrti dinatrayamadau 
vàme marge prathamamardhatrtiya ghatika harso vahati, tato.anyaddinatrayari 
daksine, tato.apyanyadvame, ityadih kramah Srikdlottaradisastrokta- 
udayajfiaptyartham smartavyah | 

hrdabjadalastakasya pradhananàditrayasparsadevamiti vyaptijfiah | prünahamsa iti 
pragvat || atrapi visuvatsamnkrantinam vibhagam aha ---- 


“(A body) with balanced constituent elements’ is one that is not afflicted by 
phlegmatic (or other humours). Moreover, here (in this case), the first three days, 
beginning with the first day of the bright fortnight, are on the left path. (There) harisa 
flows for the first three half ghatiküs. Then (after that), there are another three days on 
the southern (one,) and then also another (three) on the left. This sequence that goes on 
like this should be recollected in order to understand the arising (of the breath) taught in 
the scriptures such as the venerable Kalottara. 


tato. dvitiyam visuvad ardhatrttyaghatikah | tato ‘pi pafica samkrantayas tathaivety 
id antah pādonā ekannatrimsan nalika bhavanti | tato ‘pi dinàd avasistat 
ghatika sapādā ca ratriprarambhaghatiketi trtiyam visuvad ity anena 
kramenàrdharàtre visuvac caturtham | yathà yathà dinanisayor yo hraso vrddhir và 
bhavati, tatha samkrantinam api sa mantavya iti samudayarthah | 


Then the second equinox (takes) three half ghatikas. Then after that also, there 

are five transits in the same way. (Thus,) this much up to here, there are 29 less a quarter 
nüliküs. Then after that also, from the day that remains, there is one and a quarter 
ghatika and one and a quarter ghatika at the beginning of the night, making the third 
equinox. In this same sequence, the fourth equinox takes place at midnight. The overall 
meaning is that in accord with the decrease or increase (of the length of) the day and 
night, so too is it with the transits.’ 
* After commenting on 7/168cd-169 quoted below ad 6/206 (205cd-206ab), Ksemaraja 
goes on to quote the following verses (i.e. 6/201-204 (200cd-204ab)) from his teacher, 
introducing the citation saying: yad uktam asmadgurubhir aSesagamopanisadaloke 
tantraloke ---- ‘As is said by our venerable teacher in the Tantralokam which is an 
illuminating light on the secrets of all the Agamas.’ 
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Taga Tat PISA 11 203 ! 
Tae Tsao dagaa: | 
FANA: ASM AIO A 20% I 


visuvadvasare pratah samsam nalim sa madhyagah | 
vametarodaksavyanyair yàvat samkrantipaficakam | 201 Il 
evar ksinásu pàdonacaturdasasu nālişu | 

madhyahne daksavisuvan navaprünasatim vahet W 202 || 
daksodaganyodagdaksaih punah samkrantipaficakam | 
navàsu Satam ekaikam tato visuvad uttaram || 203 ll 
paricake paricake ‘tite samkranter visuvad bahih | 

yadvat tathantah sankrantir navapránasatàni sā | 204 I| 


“(The breath) blows on 1) (the northern spring) equinoctial day at 
dawn, in the centre for half an hour. (After this, five transits occur 
(through a sign of the zodiac) on the north (left), on the south (right), on the 
north (left), on the south (right), and on the north (left) (again). 

2) Once five and a half hours have passed in this way, (the 
southern) autumnal equinox takes place at midday, which flows for nine 
hundred breaths. 

3) After this, another five transits from one (sign of the zodiac) to 
the next take place, to the south (right), north (left), south (right), north 
(left), and south (right), each of which lasts nine hundred breaths. The 
spring equinox occurs after this (in the evening). 

Just as externally, every five transits (of the sun through a sign of 
the zodiac are followed by one in which) an equinox occurs, the same 
happens internally, with each transit equivalent to nine hundred breaths.*"° 
(201-204) (200cd-204ab) 


?* TĀ 6/201-206 Quoted in SvTu ad 7/168cd-169. 

?'* Cf. SvT 7/160 and commentary: 

udaksamkrantayah pañca parca vai daksindyane | 
daksinottarayormadhye sarnkrüntyà visuvaddvayam W 7/160 Il 


ahani dvàdasa proktà (7/1682) 


iti — vaksyamanasthitya bahye — "hni — dvádasa ^ vamadaksamadhya-sarikrüntayo 
navaśataprāņāpānavāhātmāno bhavanti V 160 Il 


""There are five transits in the Northern (Path) and five in the Southern. By the 
transit in the middle of the Southern and Northern Path, there are two equinoxes’ SvT 
7/160 

‘It is said that there are twelve during the day.’ (7/1682) Thus according to the 
view taught (further ahead), during the external day there are twelve transits (altogether) 
in the Northern, Southern (Paths) and in the middle (between them), that are (each) a 
flow of nine hundred exhalations and inhalations.’ 
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1) ‘On (the northern spring) equinoctial day’, that is, on the day of 
the transit into Aries, when night and day are of equal length ‘at dawn’, when 
for half an hour, consisting of four hundred and fifty cycles of the breath, it is 
located ‘in the centre’, on the Path of Susumna. Thus, that Equalizing Breath 
moves back and forth five times ‘north (left), on the south (right), on the 
north (left), on the south (right), and on the north (left) (again)’ in the left 
and right channels (nddi), each one for one hour, until there are five transits, 
beginning with Taurus and ending with Virgo.*!” 

2) Thus, when (in this way) five and a half hours have passed, ‘the 
autumnal equinox takes place at midday', (during) the transit into Libra, 
"which lasts for nine hundred breaths'. The meaning is that it arises for one 
hour. Then, after that also, the Equalizing Breath comes and goes five times ‘to 
the south (right), north (left), south (right), north (left), and south (right) 
in the right and left channels, *each of which lasts nine hundred breaths'. (In 
this way.) five transits beginning with Scorpio and ending with Pisces, each one 
lasting one hour, take place. 

3) This is the meaning. After that, in the Central Channel, in the 
evening, an equinox occurs, as before, which corresponds to the transit into 
Aries. It consists of four hundred and fifty cycles of the breath, and arises for 
half an hour. 

Thus, in this way, twelve transits arise in the course of a day consisting 
of twelve hours. There are eleven undivided transits there, and one that is half in 
the evening and half in the morning, and so there are two halves, like the 
conjunction of lunar fortnights; when the two halves are united at night, (it 
makes one) undivided (transit). Thus, there are two spring equinoxes, (one) in 
the morning and (one) in the evening, and two autumn equinoxes at midday and 
midnight. As he will say: 

"The equinoctial transits, starting from the one in the north (in the 
spring, are four). (They) occur 1) at the end of the night, and 2) the beginning of 
the day, 3) at midday, between the end of the day and the beginning of night, 
and finally, there is 4) one in the middle (of the night).’*"* 

And that is said in the Svacchandatantra, with reference to the autumn 
equinox at the dawning of the day, (where we read): 

‘When it travels from south (right)*” to north (left) and north (left) to 
south (right), the southern (autumn) and northern (spring) transits take place. 
When the northern traverses to the right (southern) channel, it abides there for a 
half (measure), and is transported by the middle (channel) upwards. As long as 
that lasts, it is called the northern (spring) equinox, that takes place during the 
Northern Course (uttaráyana) (of the Sun). O fair faced lady, crossing over 
from the north to the south, as long as it flows for a half (measure) there, and it 
flows for a half (measure) from the south (to the north), it is said to be the 


?" Spring equinoctial transits at dawn into Aries (middle) > Taurus (left) > Gemini 
(right) > Cancer (left) > Leo (right) > Virgo (left). Autumnal equinox when transiting 
into Libra > Scorpio > Sagittarius > Capricorn > Aquarius > Pisces. 

*'* Below, 6/206 (205cd-206ab). 

?? The word for right and south (daksina) is the same as is the word for left and north 
(uttara). 
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southern (autumn) equinox. O beloved, it is to that extent born in the Southern 
Course (daksindyana) (of the sun).’*”° 


#2 SVT 7/162-165. Ksemaraja explains: bahye daksinavisuvaddine vaksyamananusarara 
pratarantaram | daksinavisuvatkalarh samavahena | sthitvà daksinamargad udetya 
uttaramargam yàti, punar uttardd daksinarh yada yati tada sā daksinasamkrantir 
uttarasamkranti§ cocyate | evar sarnvidhiyate anenaiva kramena punar uttarüd. 
daksinah yatiti sarnvidhiyate nisctyate | tena daksinottaradaksottaradaksesu paiica 
Samkrantir vahatity arthah W 162 Il 


SPRING EQUINOX 
* 


E 


inte 
SOLSTICE 


FALL EOUIMOX 


SUMMER 
SOLSTICE 


SPRING Couma 


‘During the day of the outer (autumn) southern equinox, in accord with what will be 
said, on the following morning, abiding (in harmony) with the equal flow (samavāhena) 
at the time of the equinox, 1) having risen out of the (right) southern path, one goes to 2) 
the (left) northern path, if one goes again from the 3) south (right) to the 4) north (left), 
then that is said to be the (right) southern transit and the northern transit (respectively). 
The same takes place in the same sequence again, going from the 5) north (left) to the 
south (right). This is what take place, that is, is ascertained. Thus, five transits flow in 
the 1) south (right), 2) north (left), 3) south (right), 4) north (left) and 5) south (right). 
This is the meaning. 


dakşiņanādyān pañcasarıkrāntyātmikāyā sthivā yadā yadottaram mārgarh 
samkrámet tadā madhyenety ubhābhyām uttaran vişuvad bhavatiti | uttaráyana iti 
daksinavahatmakottarayanasrayatvat | katham ity āha- tatreti | daksinastham ardharn 
prantyam krtvobhabhyam putabhyamh vahatity arthah | yavad uttarata iti ca yad 
vyakhyátum avasistam tasydyam arthah ---- 


Abiding in the right (= southern) channel, consisting of five transits, whenever 
one transits onto the northern path, then by means of the middle one, that is by both, the 
northern (spring) equinox occurs. ‘The northern path’ (is so called) because it rests in 
the northern path, which is the southern flow (i.e. flows towards the south). How? It is 
said ‘there’. Having placed a half breath in the south, it flows by means of both the 
concavities (puta) (of the capsule). Until (it comes) ‘from the north’ — in order to 
explain what remains (to explain), this is its meaning: 
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Again, there is no difference between the arising of these transits and 
the previous ones, and so he says: ‘every five transits’ and so on. The ‘transit’ 
(to which the last line refers) is an equinox. By saying that it is ‘equivalent to 
nine hundred breaths’, he reminds (the reader) of the measure (of the breaths,) 
as stated previously. 


wd ues ayaa, | 
amearetismdfaenraem«niundh | sou og 


evar ratrav apity evam visuvaddivasat samāt | 
Grabhyaharnisavrddhihrasasankrantigo ‘py asau M 205 II 


(Then all) this happens in the same way at night. The increase and 
decrease of the lengths of the days and nights, starting from the day of an 
equinox, which is when they are equal, is also present (as an equivalent 
increase or decrease of the length of the) transits (from one sign to the 
other)."! (205) (204cd-205ab) 


In the same way, all (this progressive) arising of the twenty-four transits 
and the rest happens as it does during an external day and night, in the manner 
described 'starting from the day of an equinox', twelve hours (long, when day 
and night are) ‘equal’. Otherwise, there would be no increase and decrease of 


tato ‘nantaram uttarata uttarat prabhrti vahed yàvad uttarám paficamim samkrantirn 
yavat | tenottaradaksottaradaksottarah pañca samkrüntir vahed iti tatparyarthah | 
uttareti sautram dviravartantyam | fīkākārais tu daksinottaram ityady uttarayana ity 
antam uttaravisuvad-visayam eva vyacaksünaih samkrantinam vibhago na darsito, 
granthapaunaruktyarn casritam atra Vl 


After that (the breath) flows ‘from the north’ onwards until the fifth northern 
transit. Thus, he transports five transits, namely, (from) 1) north (left), to 2) south 
(right), to 3) north (left), to 4) south (right) and to 5) the north (left) (again). This is the 
overall sense. ‘North’ — this brief statement (sautra) should be repeated twice. The 
commentators (say that) the south (right) to north (left) at the beginning and the 
"Northern Path' at the end, desiring to talk about the northern (spring) equinox, the 
division of the transits has not been shown. Here the book is not given to (useless) 
repetition (read nasritam for cásritam.) 


atha daksinavisuvam aha ---- (SvT 7/164cd-165) paficasamkrantirüpad uttarün margad 
daksinas: nadyam samkramann ardham pranityam tatrety uttare, ardham ca daksine 
yüvad  vahaty  ubhübhyam — putübhyam samah vahad — daksinavisuvad etad 
daksinayanakalajatam bhavatity arthah \\ 165 Wl 


Now he talks about the southern (autumn) equinox. There in the north there 
is half a breath in transiting into the southern channel (nādī) from the north for the 
northern path consisting of five transits. And half a breath is in the south for the time it 
flows, as it flows equally within both concavities. This southern (autumn) equinox is 
born of the time of the Southern Path. This is the meaning." 

#1 See below, 6/207cd-208ab. 
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the (lengths of) the day and night (in the yearly cycle), so that by the increase 
and decrease of (the length of) the transits there is (always just an average of) 
twelve during the day and at night. 

The rule regarding the division (of the equinoctial transits) in this way, 
has not been explained. (Accordingly,) he (now) clarifies the division of the 
equinoctial transits. 


maagi wae eames: | 
a udder meager AA wot 1 


ratryantadinapiirvamsau madhyahno divasaksayah | 
sa Sarvaryudayo madhyam udakto visutedrst || 206 ll 


The equinoctial transits, starting from the one in the north (in the 
spring, are four.) (They) occur at 1) the end of the night and the beginning 
of the day, 2) at midday, 3) (between) the end of the day and the beginning 
of night and, 4) (finally,) there is one in the middle (of the night). (206) 
(205cd-206ab) 


"The middle' means (the middle) of the night. 'Starting from the one 
in the north' means beginning from the northern (spring) equinox. As is said: 


"There is one equinox in the morning and a second one at midday. The 
third one is in the end of the day, and the fourth at midnight. It is said that the 
equinox that (takes place) four times in the course of a day and night bestows 
liberation." 


7? SvT — 7/168cd-169. — Ksemarája explains: tena — bühye — visuvaddine 
pascimarátrisesaghatika sapádà dinodayád ghatika sapádà ity ekam visuvat | tatah 
pafica kramena samkrantayah pratyekam | ardhatrtiyà ghatika eveti dinàrambhàt 
prabhrti padond età$ caturdasa ghatika bhavanti | 


"Thus, during the external day of the equinox at the end of the night there 
remains one and a quarter ghatikd, and because of the arising of the day, there is 
(another) one and a quarter ghatikü. This makes one equinox (of two and a half 
ghatikas). Then, there are, in due order, five transits, each one taking three half ghatikas. 
In this way, from the start of the day onwards there are fourteen ghatikas less a quarter. 


tato dvitiyam visuvad ardhatrtiyaghatikah | tato ‘pi pañca sarkrantayas tathaivety 
evam iyad anta pādonā ekünnatrimsan nàlika bhavanti | tato ‘pi dinād avasistat 
sapüdà ghatika sapādā ca ratriprarambhaghatiketi trtiyarn visuvad ity anena 
kramendrdharatre visuvac caturtham | yathà yathà dinanisayor yo hraso vrddhir và 
bhavati, tathà sarkrantinàm api sa mantavya iti samudayarthah | 


Then the second equinox (takes) three half gharikds. Then after that also, there 
are five transits in the same way, (so that) this much up to here, there are 29 less a 
quarter nālikās. Then after that also, from the day that remains, there is one and a 
quarter ghatika and one and a quarter ghatikà at the beginning of the night, making the 
third equinox. In this same sequence, the fourth equinox takes place at midnight. The 
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Surely (one may ask,) why teach these four transits in this way? With 
this question in mind, he says: 


art add aff: art a emfgewmp | 
TR Fa: aA fayaafeaes: p ow 1 


vyaptau viser yato vrttih samyam ca vyaptir ucyate | 
tad arhati ca yah kalo visuvat tad ihoditah Yl 207 II 


(The root) vis signifies ‘pervasion’ because its condition (vrtti) is one 
of equality, and that is said to be pervasion. This is why the time that merits 
this (designation) is here called ‘visuvat’ (‘equinox’). (207) (206cd-207ab) 


overall meaning is that, in accord with the decrease or increase (of the length of) the day 
and night, so too is it with the transits.’ 
We may sum up as follows 


The Transits and Equinoxes during the Day of twelve hours 


Spring equinox when transiting at dawn into Aries (dawn, middle) > Taurus (left) > 
Gemini (right) > Cancer (left) > Leo (right) > Virgo (left). 


Uttaráyana — Northern Path of the Fathers — Aries to Gemini 
Daksinayana — Southern Path of the Gods — Cancer to Virgo 


Autumnal equinox when transiting at midday into Libra (midday, middle) > Scorpio 
(right) > Sagittarius (left) > Capricorn (right) > Aquarius (left) > Pisces (right) > Aries 
(sunset, middle) 


Daksinàyana — Southern Path — Libra to Sagittarius 
Uttarayana — Northern Path — Capricorn to Pisces 


Transits from Northern Path to Southern Path (summer solstice) and Southern 
Path to North Path (winter solstice) are half a measure each. The spring equinox takes 
place in two halves of the day during the transit into Aries. The first half is at dawn. 
Then, once having travelled through the other eleven signs, it returns to the second half 
of Aries. The equinox then is at sunset. The autumn equinox is at midday. 


The Transits and Equinoxes during the Night of twelve hours 


The cycle of the Night is said to be the same as the cycle of the Day. But we 
must allow for obvious adjustments. Thus, the cycle of the Day begins at dawn of the 
spring equinox, whereas the cycle of the Night begins at sunset of the spring equinox. 
Just as in the cycle of the Day, the Autumnal equinox occurs when transiting into Libra. 
However, during the Day it takes place at midday. In the course of the cycle of the 
Night, it takes place at midnight. The cycle of the Day ends at sunset. The cycle of the 
Night ends at dawn. 

1% "The activity of the solar exhaled breath (prána) and the lunar inhaled breath (apána) 
represent the dynamic interplay of the opposites, alternating from one to the other as do day 
and night. The merging of the breaths marks the union of opposites, which is a state of 
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equality (samatā) marked by the emergence of the Equal Breath (samana), which leads to 
the emergence of another higher form of the breath, identified with Kundalini, and 
appropriately called the Upward Moving breath (udana) (Cf. IP 11/2/20 quoted above, note 
on TAy ad 6/84cd-85ab). Through the rise of this breath in the centre, a higher state of 
consciousness develops that, encompassing the polarities, transcends them in blissful 
repose. This takes place during visuvat, the equinoxes, when day and night are equal. 

Abhinavagupta supplies two didactic etymologies of the word visuvat (i.e. 
'equinox') in his commentary (vimarsini) on the Jsvarapratyabhijüakarika (3/2/19), 
where he writes: “(The word visuvat) is formed by adding the affix ‘vat’ which means, 
according to (the rule) tadarham (Pa. sū. 5/1/117), ‘to be able’ to the word ‘visu’, which 
means, ‘pervasion’, (and so visuvat means) ‘that which can make (lit. ‘is worth of 
making’) (the breath or day and night) equal’ (visuvarn vyáptim samantkaranam arhati). 
Jayaratha similarly explains that the word for ‘equinox’ — visuvat — can be analysed as 
consisting of two elements — ‘visu’ and ‘vat’. The former is derived from the root ‘vis’, 
which means to pervade. The other is ‘var’, which is here understood to be the suffix 
added to nouns denoting that they are considered to be worthy of particular respect. Or 
the word may mean ‘that which constantly stimulates (the difference in relative) length 
or shortness of the day and night.’ In this case, the word is derived from the root ‘su’ 
with the prefix ‘vi’ and the affix ‘satr’. 

Torella (2002: p. 208 n. 32), responding to what clearly appears to be a 
contradiction in the two definitions, suggests that: ‘The difficulty may perhaps be 
overcome by understanding that visuvat sets in motion the imbalance only insofar as, 
there being a momentary balance, the imbalance must necessarily follow.’ As we can 
see from Abhinava’s definition in this verse, his understanding of this condition centres 
on the emergence of a higher form of time that is pervasive (visuvat, i.e. ‘possessing 
pervasion', or by extension, ‘equality’) and hence not temporal time, which is delimited 
into durations. From this point of view, there are four such moments of ‘equality’ in the 
movement of the breath, in which the outer passage of time is replicated (cf. SvTu ad 
4/316-318ab). Similarly, according to the Siddhantagamas, visuvat/visuva in the context of 
Yoga denotes the state in which the two breaths — exhalation (prüna) and inhalation 
(apāna) — are in equilibrium. The term is sometimes used in a general sense to mean 
‘union’ or ‘yoga’. ‘By making use of the equinox, conjoin (the soul) to the eternal abode. 
Once attained the Yoga which is the Equinox, who is not freed from bondage?’ 
(visuvatsamprayogena yojayec chasvate pade | yogam tu visuvam prapya ko na mucyeta 
bandhanat \\ Sardhatrisatikalottara quoted in SSP vol. 3 p. 359; see note in SSP vol. 3 p. 
358 ff.). 

Brunner lists the following notions implicit in the term visuvat. 1) The idea of a 
central point. The equinox is the centre between the ascending movement of the Sun 
towards the north and its descent towards the south. 2) The idea of equality. The days and 
nights are of equal duration. 3) The idea of conjunction between the two periods. One or 
other of these three basic notions comes to the fore in a given context, to designate what is 
essentially a ‘condition of identification’. Visuvat thus virtually connotes what is meant by 
the term samarasya (lit. ‘equalness of flavour’, i.e. oneness). She cites the following 
example (SSP vol. 3 p. 361): ‘At first the Self is ‘made equal’ to another reality — for 
example the breath, which means that the difference between them is effaced. This is 
visuvat [the equinox]. The moment this takes place, the two realities fuse into one another. 
The Self is the breath. This is samarasa [oneness]. It is evident that visuvat and samarasa 
are two stages in the same process of identification and that just one of these terms is 
enough to denote the event.’ The Siddhantin Ramakantha explains that, in the context of the 
rites of initiation, this is the union between the teacher and Siva or his Sakti, by virtue of 
which the teacher can unite his disciple to the ‘eternal abode’ (ibid. vol. 3 p. 360). 
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Its ‘condition’ (is one of equality, as attested) by the reading (in the 
Panini’s Dhütupütha, in which Sanskrit roots and their meanings are listed, 
where it says that) ‘(the root) vis signifies ‘pervasion’’. (This time is said to) 
‘merit’ (this designation, in the sense that the use of the verb is applicable to) an 
entity which is of worth, because such is the application of (the affix) ‘var’ (of 
the word visuvat, meaning equinox)."^ 


The SSP (3/226-230ab) and other texts, particularly the SvT (4/316 ff.) and the 
YHr (3/181cd ff.) refer to a series of seven ‘equinoxes’. They are stages or aspects of the 
developing condition that the term visuva implies, that is, ‘pervasion’, ‘equalization’ and 
‘union’ with the supreme principle, and so can also be called ‘equalizations’. Essentially, 
the process consists of a series of seven ascending unifications of the breath with the Self, 
mantra, the channels, the levels of Sound and beyond, up to the Transmental. The YHr 
(3/181cd-188ab) explains the seven visuvas as follows: 

'(1) The union of the vital breath, Self and the mind is the Equalization called that 
of the vital breath (prünavisuva). 

(2) O great goddess, after Sound has risen from the Foundation, and the essential 
nature of the Self merged (in the Supreme) has been realised, the contemplation of 
(mantric) Sound from (the Wheel of) Unstruck Sound up to the Foundation, engendered by 
the union and separation of the letters of the Mantra, is the Equalization (of Mantra). 

(3) O beloved, it is said that the Equalization of the Channels (of the vital breath) 
is brought about by the contact with (this) Sound. (It takes place) within the (middle) 
channel (of Susumnà) by means of the seed-syllable (varna) (of the Mantra) and the 
piercing of the Twelve Knots (from the Root centre to the Cavity of Brahma). 

(4) The Yoga of Sound is the Tranquil (Equalization) and its field is the tranquil 
senses. (To realise this, the yogi) should contemplate (how the stages of development of 
mantric sound, beginning with the letters) Fire (R) and Maya (1) (through to) Power (kala), 
consciousness, the Half Moon, the Obstructress, Sound and the End of Sound, are merged 
in (pure spiritual) Energy (sakti). 

(5) The Equalization of Energy is the contemplation above that (up to the Equal 
One) of Sound. O great goddess, 

(6) the Equalization of Time is above that up to the Transmental. 

(7) The contemplation of Sound (in this way) for 10,817 moments (leads to the 
attainment of realisation). And (so) the Equalization of (Ultimate) Reality is the means by 
which (pure) consciousness manifests. O great goddess, (that) is the Supreme Place 
Gthàna), beautiful with (its own) innate bliss." 

Somasambhu refers to the seventh and final equinox, called Tartvavisuva 
(Equalization with Reality) as the station of the equinox where union with Siva is attained 
(tad etad yojanasthanam viguvarh tattvasamjfakam. SSP vol. 3 p. 379 verse 230ab). The 
SvT (4/332-333) describes this mystical ‘place’ beyond time and space where the seventh 
Equalization takes place as follows: 

'O goddess, the Self should be conjoined there (in that place) beyond the 
Transmental. Then, when the Self is conjoined therein, (it) becomes one with it (ranmaya). 
O goddess, the Equalization (visuvat) called that of Reality is beyond all (the others). Once 
known Equalization in this way, who is not freed from bondage?" 

This is Identification with the Real (tattvasamarasa). The SvT (4/309cd-310) 
describes it as follows: 

"Once obtained that, (one attains) a state of oneness with that (tanmayatva). 
There is nothing to be thought about here (nàátra kàryà vicáraná). That (Self) is within 
all beings, existing things, principles and senses. It resides in (all things) sentient and 
insentient, moving and immobile." 

?* See beginning of previous note. 
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Surely (one may ask,) if such is the rule (niyama) concerning the 
equinoctial transits, what is the condition of each of the other (transits)? With 
this question in mind, he says: 


fagacryfa gre a feat | 
ends wife esas d 200 1 


visuvatprabhrti hrasavrddhi ye dinarátrige | 
tatkramenaiva samkrantihrasavrddhi divanisoh \\ 208 Il 


The increase or decrease of (the time it takes for) the transits (to 
take place) during the day and at night (of the yearly cycle projected into 
the breath) is in accord with the sequence of the increase or decrease of the 
days and nights beginning with the equinox. (208) (207cd-208ab) 


The sequential increase and decrease of (the length of) the nights and 
days (throughout the year projected into the breath) is ‘in accord with the 
sequence' (of outer days and nights in the course of a year). Thus, in a day 
which is fourteen hours long there are fourteen transits, and in a night ten hours 
long there are ten.“ 

He (now) concludes that (teaching): 


Conclusion of the Projections of the Cycles of Time in the Equalizing 
Breath 


sea wunemmedp wüzsfamewnmp | 
"IM USD EDD ARTA db 208 d 


ittharn samünamaruto varsadvayavikalpanam | 
cara ekatra nahy atra $vásaprasvásacarcanam || 209 Il 


In this way, one imagines two years in (one) cycle (cara) of the 
Equal Breath (samana) together in one place. Here (in this case), there is no 
deliberation on inhalation and exhalation. (209) (208cd-209ab) 


(There are) *two years', because twenty-four transits take place. (They 
are) ‘together in one place’, not as before, in the two movements of the exhaled 
and inhaled breath. 

Well then, do just (cycles of) two years arise here in this way, or does 
some other (cycle) also? With this doubt in mind, he says: 


95 In accord with their Agamic sources, neither Abhinava nor Jayaratha ever use the 
hour (hora) as a unit of time. Here, for example, Jayaratha calculates these periods in 
ghatikas, i.e. units of twenty-four minutes. The first is 35, which equals 840 (35 x 24) 
minutes, that is, fourteen hours. The other is 25, which equals 600 (25 x 24) minutes, 
that is, ten hours. 
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samüne ‘pi tuteh pirvam yavat sastyabdagocaram | 
kalasamkhya susiksmaikacáragà ganyate budhaih || 210 ll 


The wise compute within the Equal Breath (samdana) also (all) the 
measures of time, ranging from one tufi to sixty years, (explained) 
previously, present in a single (phase of its) very subtle motion. (210) 
Q09cd-210ab) 


They are ‘present in a single (phase of its) motion’ insofar as it is very 
subtle. The arising of (the measures of time, ranging) from a tuti (of one eighth 
of a second onwards) in the two movements (of the exhaled and inhaled breath, ) 
was explained ‘previously’. Thus, in relation to this one, one should understand 
that (they are) gross. This is the general sense. 


Well then, what purpose is served by (this) division (of cycles of time) 
here (in this case) in this way? With this question in mind, he says: 


PATO feno | 
staat we Tet RARA: qp 222 I 


sarndhyapirvahnamadhyahnamadhyaratradi yat kila | 
antahsamkrantigam grahyam tan mukhyam tatphaloditeh W 211 Il 


The main (phases) to grasp (grahya) are the conjunctions (samdhya) 
of these interior transits (through the signs of the zodiac), namely, those of 
the beginning of the day, midday and midnight. (They are important) 
because (when they take place, they) give rise to (the desired) fruit. (211) 
Q10cd-211ab) 


Concluding this (topic), he (now) introduces another one. 


Udana - the Ascending Breath 


Sh: TAT: FS Sed g feeun | 
WOM ASH ACSA HAST I 222 | 
TITRA: TI Tae d 
TRS KARMA | 323 d 
Jenene fad are frag | 
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uktah samanagah kala udàne tu nirüpyate | 

pranavyaptau yad uktam tad udane ‘py atra kevalam | 212 ll 
nüsasaktyantayoh sthane brahmarandhrordhvadhamani | 
tenodàne ‘tra hrdayàn mürdhanyadvadasantagam | 213 I 
tutyüdisastivarsüntara visvam kalam vicárayet | 


The Time within the Equalizing Breath (samana) has been taught. 
Now (the flow of Time) within the Ascending Breath (udana) will be 
described. What has been said with regards to the (temporal) pervasion of 
the exhaled breath (prana) applies here to the Ascending Breath. The only 
(difference) is that the place within (which prana flows is the End of the 
Twelve of) the nose, (whereas) the Upper Abode (of the Ascending Breath) 
is above the Cavity of Brahma (in the location of the End of the Twelve) in 
the extremity of Sakti (Saktyanta). Thus, the entire (span of) Time (ranging 
from) a period of one tuti to sixty years should also be observed within the 
Ascending Breath, (as it travels) from the Heart to the End of the Twelve of 
the head.” (212-214ab) (211cd-213) 


There is just this much difference here (in this case) between these two, 
that is, the (upward moving) exhaled breath (pràna) and the Ascending Breath 
(udàna), namely, that the place where the exhaled breath (prana) arises is the 
nasal End of the Twelve, which is located below the Cavity of Brahma*”’ (on the 
crown of the head), (whereas the place from which the Ascending Breath arises) 
is the End of the Twelve of Sakti, which is located in the Upper Abode (above 
the head). ‘Thus’, because the Ascending Breath pervades up to the End of the 
Twelve of Sakti. 


Well then, can this division of Time also take place within the Pervasive 
Breath (vyána) or not? With this question in mind, he says: 


** See below, 7/68cd-70ab. TSRP p. 59: ‘the circulation of udana is from the heart up to 
the Saktidvadasanta. It is responsible for digestion. The main difference between prana 
and udāna is that the former circulates between the heart and the external twelve finger 
space, whereas the latter circulates from the heart to the upper twelve finger space. 
Another difference is that the circulation of prana is very clearly evidently perceived, 
whereas that of uddna is very subtle and so is not perceived. However, the yogi who has 
conquered prána does experience the circulation of udāna because he has a very subtle 
intuitive sense (dhisana).’ We remind the reader that the ‘external twelve finger space” 
also called the ‘nasal End of the Twelve’ is beyond the end of the nostrils and so is also 
called the ‘external End of the Twelve’. The inner End of the Twelve is above the head 
at the extremity (and so still within) the subtle body. 

©? Read brahmarandhradhovarti- for brahmarandhravarti-. 
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Vyàna - the Pervasive Breath* 


cnp g farsa eme muse vu dg 
JASSA: Fret Sm. | 


vyáne tu visvatmamaye vyapake kramavarjite | 214 || 
süksmasüksmocchaladrüpamáatrah kalo vyavasthitah | 


The Pervasive Breath (vydna) is all things. It is all-pervasive and 
devoid of (any temporal) process. Time is present within it only as a very 
subtle outpouring (of consciousness). (214cd-215ab) (214) 


(Time within the Pervasive Breath is) ‘very subtle’. The meaning is 
that it is just the pulsation (of consciousness) (spandamdatra). Here three reasons 
(for this) are given, by specifying that (the Pervasive Breath) is ‘all things’ and 
the rest. Thus, because a specifying quality (of this form of) the breath is its 
pervasive nature, it is (called) the Pervasive Breath. 

Now he says that (these forms of the vital breath) perform the (five) 
functions of creation and the rest, (respectively) in due order. 


afte: Aea: ST PENIS TA: 3*5 d 
PA We FÈ d d A Ta: | 


srstih pravilayah sthemà samharo ‘nugraho yatah ll 215 || 
kramát prandadike kale tarh tam tatrásrayet tatah | 


Emanation, merger, stability, the withdrawal (of duality) and grace 
take place, respectively, within the Time of these (five vital breaths), 
namely, exhalation (prana) and the rest.” Thus, (according to where the 
breath) is located, one should rest there (and contemplate) one or other (of 
the five breaths). (215cd-216ab) (215) 


95 TSRP p. 59 — summary: the presence of the Pervasive breath in the body maintains 
the life force within it. So it is said to prevent the stiffness (stabdhatà) of rigor mortis. 
Pervading the body, it gives life to all its limbs. Although it does not circulate in a gross 
form, it is perceivable by yogis in an extremely subtle form as a pulsation (spanda), that 
is, in other words, to yogis who are on the level of the supreme flux (paradhara) which 
is a very extremely subtle movement (ucchaladripata). This breath (váyu) has three 
characteristics. 1) Its nature is universal (visvatma) because it is present in all the 
universe in a subtle form. 2) It is pervasive. It is present throughout the body, pervading 
it from the topknot down to the tips of the toes. 3) It is devoid of succession (krama), as 
there is no sequence of exit or entry. 

?? The correspondences are: 1) emanation — prana in the ascending exhalation. 2) 
Merger — apdna in the descending exhalation. 3) Stability — udāna in the ascending 
breath through susumná. 4) The withdrawal (of duality) — samana circulating in the 
channels of the Moon, Sun and Fire. 5) Grace — vyána in pervasive presence. 
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‘One or other’, that is, exhalation and the rest. (One should rest) 
‘there’, that is, (in the capacity of consciousness) to bring about creation and 
the rest. 

Having defined in this way everything within the vital breath (in all its 
forms), that is, its movement and measure etc., he begins to explain the 
emergence of the phonemes, that was enunciated in the initial enunciation. 


The Supreme, Subtle and Gross Emergence of the Phonemes (varnodaya)*™ 


WRA À aay: FETT: 935 I 
"eH: FH: VU YS: THAT | 


pranacare ‘tra yo varnapadamantrodayah sthitah | 216 || 
yatnajo ‘yatnajah süksmah parah sthülah sa kathyate | 


Letters, parts of Mantra (pada) and Mantras arise here within the 
movement of the breath, both (voluntarily) with effort, and (spontaneously) 
without. We shall now discuss the latter, which is gross, subtle, and 
supreme. (216cd-217ab) (216) 


Here, in this way, it is established that the letters, parts of Mantra (pada) 
and Mantras arise within the movement of the breath. This (arising) is of two 
kinds — spontaneous, and with effort. The first is that of the letters, because they 
are necessarily, in every case, the same. The second is that of parts of Mantra 
syllables and Mantras. These cannot be enumerated like the letters and so are 
not fixed (and limited in number). Thus, their arising is determined by the 
yogi's will (and intention). He brings about the arising of the intended Mantra 
etc. of whatever it may be. Thus, because (Mantras) depend on the desire of 
another, their arising requires effort. This will be explained in the following 
chapter. As he will say (there): 


‘The (spontaneous) effortless (ayatnaja) (emergence of time within the 
flow of the breath) has been discussed; we will now talk about the (voluntary) 
one, that is the result of effort." 

Here he defines the emergence of the letters that takes place 
(spontaneously,) without effort. As supreme, subtle and gross, it is of three 
kinds. There the supreme (kind) of emergence of the letters is also of two kinds, 
one superior and the other inferior. Thus, he begins to define the superior, 
supreme arising (of the letters). 


*° See above, 3/64cd ff. Chapter Three, as we have seen, deals with Sambhavopaya. In 
that context, Abhinava expounded the progressive emergence of the phonemes as fifty 
aspects of the cyclic pulse (spanda) of the reflective awareness (vimarsa or 
pratyavamarsa) of the Light of consciousness, that is, AHAM. Here in dnavopaya, 
Abhinava traces the flow of the phonemes in the pulse of the Unstruck Sound of the 
movement of the breath. 

®! Below, 7/2ab. 
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The Supreme Emergence of the Phonemes as Unstruck Sound 


TA Terra at: gi d 22 di 
AA zéfe: | 


eko nadatmako varnah sarvavarnavibhagavan | 217 Il 
so 'nastamitarüpatvàd anáhata ihoditah | 


There is (just) one phoneme (varna), which is Sound (nada), that is 
undivided in all the letters (and common to them all). It never ceases, and 
so is Unstruck Sound (andhata) that arises here." (217cd-218ab) (217) 


Indeed here (according to us), there is just *one phoneme, which is the 
sound' common to all the letters. It is uttered constantly, and so is 
(appropriately) called ‘Unstruck Sound’ and ‘arises’ constantly. This is the 
meaning. 

That itself is the supreme goal and so he says: 


a g dump Aaa UN W:db 32/4 d 
"WI arent Edi aa vH STAT | 


sa tu bhairavasadbhavo matrsadbhava esa sah || 218 I| 
para saikaksara devi yatra lina carácaram | 


That is (the Mantra called) Bhairavasadbhava (Bhairava's Essence) 
and (that of) Matrsadbhava (the Essence of the Mothers).** It is the 
Goddess Para, who is the single syllable (Mantra), where the moving and 
immobile (universe) dissolves away (lina). (218cd-219ab) (218) 


The Inferior Supreme Emergence of the Letters — The Flux of the 
Phonemes 


Now, in order to define the second, inferior kind of the supreme 
(emergence of the letters), he says: 


* This verse is quoted above in TAv ad 5/132cd-133ab (131cd-132ab). Cf. above: 
"This (Point) is the Word (sabda), of the nature of the Sound (nada) (that resounds as 
the vitality of the life force) present in all living beings. Divided into the downward 
(flow of apdna, inhalation) and the upward (flow of prana, exhalation), it abides 
(constantly in its own nature and so is) free of action.’ TA 3/114. 

79 Bhairavasadbhava is the Mantra of the Bhairava who is the consort of the goddess 
Para. It is JHKSHÜM. See below 30/16cd-17ab. There are various forms of the Mantra 
called Matrsadbhava. The one Abhinava presents is HSHPHREM below in 30/47-51. 
He is drawing from MV 8/39-40. One could also translate: ‘This is the very being of 
Bhairava and that of (all) experiencing subjects (matrsadbhava).’ Certainly, the double 
meaning was in Abhinava's mind. 
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RATA TAGS I 228 1 
vas sft yeah: gaan: ATT | 
SPARRA UIT »P 30 d 
Tait sft wast g Wait fa uu fag: | 
Worl Fae F MENASSA: I 232 1 
me ee a aaa afta: Rub od 


hrasvarnatrayam ekaikam ravyaħgulam athetarat | 219 || 
praveśa iti sad varnah sūryendupathagāh kramāt | 
ikarokarayor àdisandhau samdhyaksaradvayam || 220 I| 
e-o iti pravese tu e-au iti dvayam viduh | 

santhürnàni pravese tu dvádasantalalatayoh V 221 Il 

gale hrdi ca bindvarnavisargau paritah sthitau | 


The three short vowels (A I U) (occupy) twelve i ingers' breadth 
each (within exhalation), and the other (long ones - A I 0) (occupy the 
same space) within (the flow of the) entry (of rani They are on the 
path of the Sun and Moon, respectively. 

When the two vowels, I and U are conjoined with-A and À, the two 
diphthongs E and O (become manifest, each occupying eighteen fingers’ 
breadth within the exhaled breath). (The wise) know that the two 
diphthongs AI and AU are within (the flow of the) entry (of inhalation). 

The neutral vowels are present in (the breath that) enters within the 
End of the Twelve (beyond the nose) (r), on the forehead (R), in the throat 
(I) and in the heart (L). The Point (bindu) and Emission (visarga) occupy 
the entire (inhaled and exhaled breath), respectively. (219cd-222ab) (219- 
221) 


As (each one occupies) ‘twelve fingers’ breadth’, by the emergence of 
the three short vowels, A (I and U) in the stream of exhalation (pranavaha), 
they make thirty-six finger(-breadths). (The emergence of) ‘the other’ long 
ones (takes up the same space). The ‘six vowels’ are the letters beginning with 
A and ending with U (i.e., A, A, I, I, U and U). They are, ‘respectively’, the 
three short ones on the Path of the Sun and the three long ones on the Path of 
the Moon. When they ‘are conjoined’ with the letters A and A, (the first two 
diphthongs — E and O are formed). By conjoining these two diphthongs to the 
letters A and A (again), the other two diphthongs (AI and AU) (are formed). 
The emergence of each one occupies eighteen finger-breadths, in such a way 
that the current of the exhaled and inhaled breath is pervaded (by E and O, and 
AI and AU, respectively). (The two diphthongs AI and AU) are ‘within (the 
flow of the) entry (of inhalation)’, not within (the exhaled breath that) exits 
also. (The four neuter vowels are) ‘in the End of the Twelve’ onwards, but the 
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four are not deployed equally,** and so the letter r is in the End of the Twelve 
(beyond the nose), and the rest (in the other three places), respectively (i.e. in 
the forehead, throat and the heart). (The Point (bindu) and Emission (visarga) 
occupy) ‘the entire’ (inhaled and exhaled breath) completely. Thus, the 
emergence of the Point (takes place) within the (entire) thirty-six fingers breadth 
of the exhaled breath, and Emission in the inhaled breath, because the two are 
the Point and Sound (respectively).** 
He (now) applies this same (principle) elsewhere also. 


FERTA ahead: UART | 333 | 
Wd Weir: uro. 


kadipaficakam ádyasya varnasyantah sadoditam | 222 || 
evar sasthünavarnànam antah sā sárnasantatih | 


The five (gutturals) beginning with K always arise within the first 
vowel. In the same way, (each) series of phonemes (i.e., consonants, arises) 
within the vowel (of its corresponding) locus (of articulation). (222cd- 
223ab) (222) 


(The consonants arise) *within' (the vowels). Thus, the place where the 
letter A arises is the same as that of the gutturals. (In the same way, ‘(each) 
series (of phonemes)', that is, the cerebrals and the rest (of the classes of 
consonants, arises within the other) ‘vowels, (each of which has its own) locus 
(of articulation)’, that is, the letter I onwards. The locus of articulation where 
the letter I arises is where the cerebrals and the letters Y and $ arise, and so on 
progressively.9* 


** Presumably Jayaratha says this because the distance from the End of the Twelve to 
the forehead is greater than the distance between that and the throat. Or else emend na 
fu to sa tu. 

*S The breath is HAMSAH. The sound of exhalation is HAM. It is HA leading to the 
nasal M, that is Bindu — the resonant Silence of ‘the Point’. Inhalation is SAH. As with 
exhalation, the consonant pours out and leads into its final vowel, resonant with Sound, 
in this case the aspirate H, that is visarga — the Unstruck Sound of ‘Emission’. 

© The loci of articulation of the phonemes of the Sanskrit alphabet are as follows. 


Throat: AAHKKHGGHH 
Soft Palate: ICCHJJH Y$ 
Hard Palate: rRTTHDDHYS 
Teeth: ILTTHDDHLS 
Lips: UPPHBBHMV 
Nose: AMNNNN 


The consonants that are articulated in the same place as a particular vowel are 
considered to be their ‘condensed’ forms. Vowels can be articulated independently, 
alone. However, no consonant can be articulated without a vowel. Accordingly, Sanskrit 
phonetics understands that the consonants depend on the vowels to be articulated. The 
place where the vowel is articulated is thus understood to be where the consonants issue 
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farg: sere emis Gora fud 


hrdy esa pranaripas tu sakaro jivanütmakah | 223 ll 
binduh prakaso hārņaś ca püranátmatayà sthitah | 


The letter S is the vital breath in the heart. It is the Point (bindu) 
which is life. The letter H is Light, which abides as the function of filling 
(that is, pervading, all the letters). (223cd-224ab) (223) 


The locus of articulation of the letter S is the teeth (and so should arise 
from there.) and the place where the letter H arises is the throat. Even so, as the 
letter S is life (jivana), which is the vital breath, it arises in the Heart. The letter 
His the Light (of consciousness), and so (manifests) everywhere." 

Concluding this (topic), he introduces another: 


The Subtle Emergence of the Letters 


sw: NA gui We SAT | 23v id 


uktah paro ‘yam udayo varnànàárm süksma ucyate || 224 |l 


This, the supreme emergence of the letters, has been taught; (now) 
the subtle one will be taught (next). (224cd) (224ab) 


The subtle one is of three kinds.** There (in that perspective), he (goes 
on) to describe the extent of the subtle-subtle emergence (of the letters). 


The Subtle-Subtle Emergence of the Letters 


WIT SMAPS vu. eaf: | 
TAEPA anh: JATT | 224 II 


from them. So, for example, the guttural K is formed where the vowel A is articulated as 
an extension of it as the phonemic sound ‘KA’. Even if it is combined with another 
vowels, for example, I, K originates from the throat and goes on to meet, as it were, the 
I articulated from the soft palate at the back of the mouth. The same applies to other 
types of letters. Thus, for example, the semivowel Y and the sibilant $ are articulated in 
the soft palate along with the cerebral consonants, which arise from the vowel I, as their 
place of articulation is the same. 

59 The word jivana is derived from jiva, which is the individual soul and also a name 
for apana, the inhaled breath. It is also prana, the vital breath, as exhalation. The 
individual soul resides in the Heart, and exhalation starts from there. That is H, which 
pervades the body, filling it with the sentient light of the life force gathered together in 
the Heart by inhalation — S. 

* The three kinds of the subtle emergence of the letters are subtle-subtle (verse 224cd- 
225ab), subtle-gross (225cd-237 and subtle-supreme (238). 
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pravese sodasaunmukhye ravayah santhavarjitah | 
tad evendvarkam atranye varnah süksmodayas tv ayam || 225 || 


The sixteen (vowels) arise within the (breath) that enters. The 
twelve vowels without the neuters (r R | L) arise within the (exhaled breath 
of extroverted) expectancy (aunmukhya). (These two phases are) the Moon 
and Sun (respectively). The other letters are here (included within them). 
This is the subtle arising (of the letters).*” (225) (224cd-225ab) 


(There are) ‘sixteen (vowels)’ because bliss predominates in the current 
of the inhaled breath. Thus it was said that the neuter letters arise in the supreme 
emergence (of the letters) within the flow of the exhaled breath. ‘The (exhaled 
breath of extroverted) expectancy (aunmukhya)’ is the one that exits (the 
body). Thus, in the inhaled breath, each letter arises for a span of two and a 
quarter fingers’ breadth, and again in the exhaled breath, three. Taking the 
support of that group of sixteen or twelve letters, the consonants beginning with 
the gutturals, with their corresponding places of articulation, arise within the 
Sun and Moon, which are the domains of the exhaled and inhaled breath. Thus 
here, even in the subtle emergence of the letters, this subtle arising takes place. 
This is the meaning. 

Having in this way defined the subtle-subtle emergence of the letters, he 
(now) also talks about the gross one. 


The Subtle-Gross Emergence of the Letters 


"en: mé wafer sad | 
aA Bea: Ta chines fzfceniq wd 335 oí 


kalo ‘rdhamatrah kadinam trayas tririsata ucyate | 
mátrà hrasvah parica dirghastakam dvis trih plutam tu L | 226 Il 


It is said that the time (that is, duration) of the thirty-three 
consonants is half a measure (ardhamdatra)“” (each). The five short vowels 


*° Moon - Inhalation, the sixteen vowels: 
AAIIUUrRILEAIO AU AM AH 
Sun — Exhalation, the twelve vowels: 
AAITUUEAIO AU AM AH 


The first series of vowels is repeated mentally whilst inhaling, and the second 
in the course of exhalation. 
“° The ‘measure’ (mátra) or mora is the relative time it takes to articulate a phoneme. A 
short vowel takes a full measure of time, whereas a consonant takes just half a measure. 
The long vowels take two measures. The extra-long L takes three (cf. below, 6/230cd 
ff.). 5x 1 (5) + 2 x 8 (16) + 3 = 24 = 48 half matras + 33 half matras (for the 
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(last for) one measure (each) (mtra), the eight long ones, two (each), and 
the prolated L, three. (226) (225cd-226ab) 


"The eight long’ (vowels) include the (four) diphthongs. The ‘two’ are 
two measures (mdtra) and the ‘three’ are three measures, that is, the long 
(vowels) in their prolated form also. That is not mentioned (here,) as it depends 
on the (manner a vowel) is uttered.^' The point is that their prolated state is not, 
like their lengthened one, inherent in their nature. The prolated state of the letter 
L is also, in the same way (as is the lengthened one of other vowels), its nature. 
Thus, not reckoning it to be a long (vowel), (the letter L) is said here to be 
predominantly so. Thus, there is nothing wrong in that. The consonants have a 
half measure, the short (vowels) ten (half measures), the long thirty-two, and the 
(one) prolated (vowel,) six. Thus, there are eighty-one half measures. 


Well then, what is the authority for this analysis? With this question in 
mind, he says: 


Tania aE qme: 


ekasitim imam ardhamātrāņām aha no guruh | 


These are the eighty-one half measures (mdtra) taught (to us by) our 
teacher.*? (227ab) (226cd) 


What is the intention behind defining (abhidhàna) (the letters) in this 
way? With this question in mind, he says: 


TTA enum gg 23 | 


yadvasad bhagavan ekasitikam mantram abhyadhat \\ 227 Il 


It is on this basis that the Lord has taught the Mantra consisting of 
eighty-one (parts). (227cd) (227ab) 


‘They are the basis’, because the essence of this supreme perceiver of 
Mantra is the (goddess who consists of the) eighty-one measures. (It is called 
the Mantra of) ‘eighty-one (parts)' because it is made of this number of parts. 

Well then, this must also be the reason why the Lord has uttered the 
Vyomavyapin Mantra (which consists of eighty-one parts, but) what is the 
authority (for that view)? With this question in mind, he says: 


consonants) = 81. This is a way of perceiving the recitation of the alphabet as a Mantra 
with 81 parts, which in this case are half measures. 

#1 A sound that is uttered for a long time, as for example, when calling someone who is 
far away, is termed ‘prolated’, and may be of three or more measures. 

** Cf. below, 33/25-26. Most probably, as usual, Abhinava is referring to here to his 
Trika teacher Sambhunatha. 


TANTRALOKA 431 
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+3 The Vyomavyapin Mantra, which consists of 81 parts (pada), is well known to the 
early Siddhantas as the basic common Mantra, as it is here also (see below, 22/20). 
Sanderson (2003 Vienna Handout) explains: ‘The earliest Saiddhantika Saiva scriptures 
are distinguished by Vyomavyapin a Mantra of 81 padas as their primary Mantra 
(milamantrah) and the Navanabhaydga as their primary Mandala: Nisvasa, 
Rauravasütrasarigraha, Svayambhuvasütrasarigraha, Paramesvara and Matanga. 

the units of the Mantra are 81 to fit the Mandala, 9 for each of the nine lotuses, each 
lotus having nine points of installation: its centre and eight petals.’ 

Vyomavyapin consists of a series of 81 invocations of Rudra Siva with as many 
names. The first one is Vyomavyapin — ‘he who pervades the Sky (of consciousness’ — 
from which is derived the name of the whole Mantra. Vyomavyapin is the name of the 
undifferentiated (niskala) form of Siva as the Rauravasiitrasamgraha says: ‘The 
supreme god is undifferentiated. He is the Great Lord who Pervades the Sky.’ (niskalas 
tu paro devo vyomavyapi mahesvarah | RauSüS 7/3ab). Another important version of 
the mantra with 81 parts is taught in the Svacchandatantra. It is based on Navatman, — 
HSRKSMLYUM - which is Svacchandabhairava’s seed syllable. As with the lengthy 
form it is accommodated into Navanabhamandala, consisting of a square grid with 81 
boxes. The nine boxes of the upper row are filled with a letter of the syllable. Then the 
vertical boxes are filled with the letter of the syllable beginning with the one in the top 
TOW. 

Soma$ambhu, who is followed by Aghoragivacarya, divides the Mantra into 94 
parts (pada), but it is much more commonly divided into eighty-one, as it is in the 
Matangatantra, to which Abhinava refers. According to the Siddhantin Visvanatha, who 
analyses the Mantra word by word, it represents all of Siva's world — the Deity, His 
limbs, His throne and all the beings who gather around Him during the rites that relate 
to Him in one way or another. It plays an important role in one of the main rites of 
initiation in the Siddhànta called the Nirvanadiksa — Initiation into the Cessation (of 
bondage.) the aim of which, as its name suggests, is liberation. As the basic Mantra of 
the sixfold Path (sadadhvan), its parts (pada) are divided into five sections 
corresponding to the five spheres of forces (kala) (see below, Chapters Eleven and 
Twelve), to which are related the worlds through which the initiate is made to travel by 
his teacher, up to the liberated state of Siva at their summit. Thus, it is used in the course 
of initiation to accompany and propel the individual soul’s ascent through the worlds. 
Beyond them, it is conjoined to E See below, Chapter Eight. 

Brunner presents the complete Mantra and discusses the various ways in which 
Siddhanta authors analyse its parts and explain its meaning (SSP 1977: vol. 3 pp. 240 
ff.). See also Rauravágama, Vidyapada, (i.e Rauravasütrasarigraha) in Appendix 1 of 
Rauravágama vol. 1, chapter 10 pp. 186 ff., which is a commentary on Vyomavyapin 
and so is appropriately called mantrarthavarnanam — ‘a description of the meaning of 
the Mantra (Vyomavyapin).’ There it is called the ‘Secret Mantra (guhyamantra) that 
has come forth from Siva’s mouth.’ It consists of 368 syllables divided into eighty-one 
parts. 

Bhatt (Rauravagama, vol. 1, p. 186 n 1), drawing from the Sivagamasekhara, 
(vol. I, p. 308-312), supplies the Mantra as follows. The sections into which it is divided 
are presented in MPA vol 1 p. 25-26. 


Sivangamantrah 


1) or hath ora namah | 2) or hàm vyomavyapine namah | 3) orn hár vyomariipaya 
namah | 4) orn hàri sarvavyapine namah | 5) orn hàm Sivaya namah | 
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VisveSvaramantrah 

6) ori hath anantaya namah | 7) om hati anáthaya namah | 8) orn hàm anasritaya 
namah | 9) orn ham dhruvaya namah | 10) ori hām sasvataya namah | 11) om ham 
yogapithasamsthitaya namah | 12) om ham nityam yogine namah | 13) om hàm 
dhyanaharaya namah | 

Gayatrimantrah 

14) orn ham namassivaya namah | 

Savitrimantrah 

15) om ham sarvaprabhave namah | 

VisveSvaropacaramantrah 

16) orn ham Sivaya namah | 

Paficabrahmamantrà: 

17) or hàm i$anamürdhàya namah | 18) om hari tatpurugavaktráya namah | 19) or 
ham aghorahrdayaya namah | 20) orn hàrn vamadevaguhyaya namah | 21) om ham 
sadyojatamürtaye namah | 

Candesamantrah 

22) om harh om namo namah | 

CandeSasadangamantrah 

23) om hàm guhyatiguhyaya namah | 24) orn harm goptre namah | 25) om hàm 
nidhanaya namah | (om ham sarvayogadhikrtaya namah) | 26) om harm 
sarvavidyadhipaya namah | 27) om hàm jyofirüpàya namah | 28) om hàm 
paramesvaraparaya namah | 

Candasanamantrah 

29) orn hā acetanácetana namah | 

Anantasanamantrah 

30) oń har vyomin vyomin namah | 31) orit hatin vyapin vyapin namah | 32) om harn 
arüpin arüpin namah | 33) orn harn prathama prathama namah | 

34) om ham tejastejah namah | 35) ori ham jyotirjyotih namah | 

Kesaramantrah 

36) ori hath arüpa namah | 37) orn harn anagne namah | 38) ori han adhüma namah | 
39) om harh abhasma namah | 40) ori harn anade namah | 41) or hàm nana nā namah 


| 42) om hain dhü dhū dhū namah | 43) om hài oim bhith namah | 44) ori hā om 
bhuvah namah | 45) orn ham om svah namah | 46) om hari anidhana namah | 47) ori 
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werfen Wet wr: nne füratfemmr d 
stag sar suere feat aa: 936 I 


ekasitipadà devi saktih proktà Sivatmika | 


Srimatange tatha dharmasanghütütmà sivo yatah || 228 Il 


hari nidhana namah | 48) ori hàrn nidhanodbhava namah | 49) or ham Siva namah | 
50) orm hàm sarva namah | 51) ori har paramatman namah | 52) om hài mahesvara 
namah | 53) om ham mahàdeva namah | 54) om ham sadbhavesvara namah | 55) om 
harm maháteja namah | 56) om ham yogadhipate namah | 57) ori hàm muiica mufica 
namah | 58) oii hàm prathama prathama namah | 59) orn ham Sarva Sarva namah | 60) 
om ham bhava bhava namah | 61) om har bhavodbhava namah | 62) om hàm 
sarvabhütasukhaprada namah | 63) orn ham sarvasánnidhyakara namah | 64) orn hā 
brahmavisnurudrapara namah | 65) om hàm anarcitünarcita namah | 66) om hàm 
asamstutasamstuta namah | 67) ora hari pürvasthita pürvasthita namah | 


Kamalamantrah 
68) or hàm saksin saksin namah | 
Dikpalamantrah 


69) orn ham turu turu namah | 70) om hàm patanga patanga namah | 71) om hàm 
pinga pinga namah | 72) om hàrn jfiána jana namah | 73) orn ham sabda sabda 
namah | 74) om harh süksma sükgma namah | 75) om ham Siva namah | 76) om hàm 
Sarva namah | 


Vidyangamantrah 


77) om hàm sarvada namah | 78) orn ham om namo namah | 79) om hàm om Sivaya 
namah | 80) ort havi namo namah | 81) ori hari or namah | 


Each of the names corresponds to a form of Rudra, and so they are all 
masculine. However, even within the confines of the Siddhanta, a form of the Mantra 
developed, or an understanding of the same one, as the corresponding powers of these 
Rudras. Thus, the Saiddhantika Ratnatrayapariksda refers to the Goddess exactly as here, 
that is, as *ekàsitipadà devi’ — ‘the goddess consisting of eighty-one parts (pada)' (verse 
93c). Aghorasivàcárya comments ‘ekasitipada devi vyomavydpilaksana Saktih’ — ‘the 
goddess consisting of eighty-one parts is the power characterized as pervading the Sky 
(of consciousness) (vyomavyapi).’ Here the 81 parts are accommodated into the fifty 
letters of the alphabet as the half measures of their utterance. Abhinava referred to this 
same equation above in Chapter Three in the context of Sambhavopaya (3/197cd). 
There, in pure consciousness free of all conceptual verbal differentiation, they represent 
symbolically the measure of the innermost of the series of energies of the alphabet, as 
forms of reflective awareness of supreme subjectivity (aharibhava) that streams through 
them as Unstruck Sound. Here, in the domain of the Individual Means, they flow in the 
current of the breath as the Unstruck Sound (nada) or resonance of the Gander of the 
Vital Breath (pranaharnsa). 
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The Goddess who consists of eighty-one parts is Sakti," who is said 
to be Siva by nature. It is because of this that (it is said in) the venerable 
Matangatantra that in this way, Siva is the union of (the energies which are 
His) qualities. (228) (227cd-228ab) 


Sakti, who is the Vyomavyapin (Mantra). (Sakti) ‘is said to be’ (Siva) in 
the venerable Mátangatantra.*? As is said there: 
‘The Goddess Who consists of eighty-one parts is Sakti, Who is Siva by 


nature." ^ 
Again, 

See MPA, kriyapada l/60cd-llSab for the Vyomavyapin Mantra and its 
analysis into eighty-one parts. See introduction (p. xii ff.) of the edition of 


Matangapàramesvarügama —— (kriyapada, Yogapüda and ^ Caryüpáda) by 
N. R. Bhatt for the full form of the Mantra and comparisons with other accounts. 

“4 Cf. above, 3/197ab and below 7/37-38. 

“S The Matarigatantra is an important authority cited by Siddhantins concerning this 
Mantra. Although it is evidently dedicated to Siva and presented as such in the sources, 
this Agama identifies spiritual energy with the goddess. This serves Abhinava's 
exegesis well both here, where he deals with the stream of phonemic energies formed 
into parts of Mantra (pada) in the context of the Individual Means, as it did when he 
discussed the same in the context of Sambhava Means (see above, 3/197ab). The letters 
and their derivatives — Mantras and their parts — are all Siva's energies. The energies are 
the qualities or divine attributes (dharma) of the Lord. The Vyomavyapin Mantra, which 
consists of 368 letters, divided into 81 syllables, is worshiped as the collective and 
individual form of Siva. Each letter manifests a deity. Individually and collectively, 
when united together in the Mantra, they denote, and hence are, Siva's cosmic form, and 
are the power of His freedom (svátantrya) and reflective awareness (vimarsa), which is 
the Goddess, His consort and essential nature. 

“© MPA Vidydpada 7/31ab. Abhinava has practically literally quoted this line. MPA 
Vidyapada 7/3\cd-34ab continues: ‘She has come forth in tranquillity (santi), and her 
initial location is of that nature. In (the state of) merger (laya), it is called the Siva 
principle, and in (the state of) manifestation (vyakti) it is the Supreme, which is Bindu. 
Enjoyment (bhoga) is (experienced) within the location of Sadasiva, and the teaching 
(Sasana) in the one called I$vara. Her authority (adhikara) is in the Vidya principle, and 
she is always to be known to be the Womb (yoni) (of creation). O sage, within her are 
present Mantras and Vidyas of many kinds. Such then is this great E of Siva, the 
supreme soul." 

Commentary: ‘She who is the aggregate of the letters of Vyomavyapin i is Sakti, 
who resides in (Siva’s) encompassing (host) (parigraha). Siva’s Self is (his) body 
because this is the place where (She) becomes manifest, like the bodies in the worlds of 
individual souls (atman). There the manifest Lord (bhagavat) accomplishes the goal of 
the individual souls (puris). As she is the cause of the attainment of merger (laya), 
enjoyment (bhoga), and the plane of authority (adhikara), her relationship with merger, 
enjoyment and the authority has been stated. The association with merger (laya), 
enjoyment (bhoga), and authority (adhikara) of the letters of Mantras is not an inherent 
one (svabhavika), because they have a source (yoni) and because, like Mayiya letters, 
they are insentient. In this way, her authority within the principle of Knowledge is (her) 
birth (there). She is the Womb, the aggregate of the letters of Vyomavyapin and all 
Mantras, because (she is their) extraction (uddhdara) (from pleroma of Speech)." 
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‘And the Mantras reside in Sakti’s womb. Sakti is indeed (the power of) 
the Supreme Goddess. O sage (muni), the (Cosmic) Path, which is within the 
Fire of Time that (comes) from Siva, is pervaded by Her. She possesses the 
eighty-one ic parts and has been described by me in the Vidya section (of this 
Agama). ^ 


Surely (one may ask,) if the power (Sakti) of the Supreme Goddess 
whose form is the (Mantra) Vyomavyapin consists of each Mantra of the Heart 
and the rest,“ how is it that She can also be Siva? With this question in mind, 
he says: ‘(because) in this way, (Siva is the union of (the energies which are 
His) qualities)’. As is said, in this way of the qualities, namely, that: ‘the 
attributes of the Lord are (his) energies’. In accord with this teaching, Siva’s 
nature is ‘the union’ of the eighty-one energies. Thus, (Sakti) i is (Siva’ s) nature 
as the collective whole (samastya) (of all the energies). As is said there: 


‘All the eighty-one parts together are said (to make) three hundred and 
sixty-eight syllables,*"' the (divine iconic) form (arcā) of the God of the gods 
consists of (His one power, which is these energies) collectively and 
individually.“ 


‘Even one letter is said to denote (all the) gods, and all are also 
conjoined to (just) one, because they are (all collectively and individually) the 
divine form (miirti) of all things.”*® 

This is not only proved on (the authority of) the scripture, but also by 
sound reasoning. Thus, he says: 


STET TET TRA: J: | 
LPAR ETET | 32 I 


“7” The name of the Matarigatantra is derived from that of the sage (muni) who received 
its revelation from Siva by way of Siva's response to his questions. 

“8 MPA Kriyapada 1/58cd-59. The next line concludes: ‘She is the source (yoni) of all 
Mantras.’ 

?? Mantras are commonly divided into the five or six limbs (ariga) of the deity of which 
they are the sonic body. They are the Heart, Head, Topknot, Armour, and Weapon. The 
sixth one, that is sometimes omitted, is the Third Eye. 

4° MPA Vidyapáda 3/10c. The text continues: ‘The attributes of the Lord are (his) 
energies and they have come forth everywhere. (Their) existence is established in this 
scripture by reason and they are perceived to be present in the three, namely, in the 
fettered soul, in the fetters, and in the experiences (that are the consequences of their 
Karma).’ 3/10cd-11c 

*! According to the following verses, the syllables of the Mantra number three hundred 
and sixty-four. It seems that this text is referring to a slightly longer version. 

42 MPA Kriyapada 1/115cd-116. Printed edition reads eKarraivam for ekatraiva; 
samaptani for samastani and samastavyastarüpinah for samastavyastarüpint. See 
above, note 6,439 for the Ekasiti Vyomavyapin mantra. 

53 MPA Kriyapada 1/118cd-119ab. The printed edition reads hy ekasya for apy ekasya 
and visvarüpinah for visvarüpakah. 
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tathà tathà parámarsasakticakresvarah prabhuh | 
sthiilaikasitipadajaparamarsair vibhavyate I 229 || 


The Lord is the master of Wheel of the Energies of (the forms of) 
the reflective awareness (of the Mantra AHAM).™ He is contemplated (and 
known) in this way and that (fathà tatha) through the (forms of) reflective 
awareness born from the gross eighty-one parts. (229) (228cd-229ab) 


It is declared (in the scriptures) that ‘indeed, power is not other than the 
possessor of power’.**° Thus, in accord with this view, although ‘the Lord’, that 
is, the Supreme Lord (paramesvara) who is Siva, is in reality not separate from 
His energies, because the gross eighty-one parts are fashioned from particular 
letters, and the (Mantras) such as OM (pranava), (which are forms of) reflective 
awareness, are born from that, ‘He is contemplated (and known) in this way 
and that (tathd tatha) as Sarvatman, Ananta and the rest (of the forms of Siva 
invoked in the Mantra)."* He who possesses this kind of reflective awareness is 
‘the master’ of the wheel of the energies (of Mantras), that is, he is the one who 
conjoins and separates (the energies within it). This is the meaning. 

Thus, to the degree in which the reflective awareness of Sarvatman and 
the rest (of the forms of Siva invoked in this Mantra) is achieved, to that degree 
is the essential state of its parts (padatva) (established,) in such a way that (the 
fullness of Siva’s reflective awareness is the fundamental, collective) state of 
the (Mantra) of eighty-one parts. 

He says that: 


ad oua Wat Wrap: WHIURE 
Tareq À uff p 230 1 


** The word here for ‘reflective awareness’ is paramarsa. There are several synonyms 
such as vimarsa (which is the most common), as well as àmarsa, avamarsa and 
pratyavamarsa. However, only paràmarsa is used as the form of the term when applied 
to the fifty aspects or phases of the pulse of AHAM of supreme subjectivity symbolized 
by the fifty letters of the alphabet. Thus, in the second instance he uses the term, it is in 
the form of àmarsa. Clearly, Abhinava means us to understand that the Wheel of 
Energies is this pulse of AHAM. The Lord is ‘contemplated (and known) by 
contemplating this in the domain of Sambhava practice. Here, at the level of the 
Individual Means, the paramarsa of the subtlest letters turns to that of the gross parts of 
Mantra. 

555 Quoted above in TAv ad 5/68cd (68ab). 

4 In the version of this Mantra recorded by Brunner (op. cit.), one of the ways Siva is 
invoked is indeed as ‘Ananta’ — ‘Without End’. However, the name ‘Sarvatman’ — ‘the 
Self of All’ is not found there, but He is invoked as ‘Paramatman’ — ‘the Supreme Self” 
(see above, note 6,439 introducing TA 6/228 (227cd-228ab)). Whether or not this is a 
variant reading, the point here is clear. The invocations of dozens of forms (or one could 
just as well think of them as names) of Siva in the one Mantra should be understood to 
be aspects or parts of the flow of the Deity's reflective awareness. It is this flow of the 
energy of awareness that is the true power of the Mantra, and so the Goddess is said 
here to be it true essence. 
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tata eva paramarso yavaty ekah samapyate | 
tavat tat padam uktam no suptinniyamayantritam || 230 Il 


Thus, (in this context), a part (of a Mantra) (pada) is said to be a 
single (act of) reflective awareness (that extends for) as long as it does not 
(reach its) conclusion. It is not subject to the rule (that defines an inflected 
stem — pada) as that which ends with a verbal (tii) or nominal ending (sup) 
(and so) is not constrained (to be only that). (230) (229cd-230ab) 


(The unit — pada — of a Mantra is) ‘is not subject to the rule (that 
defines an inflected word — pada) as that which ends with a verbal or 
nominal ending’; if that were to be so then, although (the Mantra OM namah 
Sivaya) is a single unit in accord with the statement (in the scriptures) that ‘the 
pada ‘namah Sivaya’ beginning with OM (pranava) consists of six letters’, it 
would consist of three padas, which is not in accord with (our way) of 
reckoning.“ 


The Supreme Emergence of the Phonemes in the Breath 
waretfararerransisratet: | 
PIS: WIE AT HAT BA: 33? |d 


ekasitipadodaravimarsakramabrmhitah | 
sthiilopayah paropayas tv esa matrakrto layah V 231 Il 


47 The word ‘pada’ has various meanings according to the context of its use. 
Grammarians refer to an inflected stem of a word as a pada. Thus, Panini (1/4/14) 
ordains that suptinantam padam, ‘let that which ends with a nominal or verbal ending be 
an inflected stem (pada).’ Abhinava explains that this rule does not apply to the ‘pada’ 
of a Mantra. The term pada in the context of Mantra is not the same as in Sanskrit 
grammar. In other words, the basic unit of a Mantra is not a word, although in some 
cases, depending on the Mantra and ways of dividing it up, it may well happen to be. In 
the case of this long Vyomavyápin Mantra, for example, ‘OM namah Sivaya’ appears 
twice in that form. Once in about the middle of it and another time just before the end, 
after which follows ‘OM namo namah sivàya namo namah’. We have seen (above, note 
6,439), that there is a difference of opinion regarding the number of units of this Mantra. 
Most say it consists of 81 units, others of 94 units. There is no disagreement that it is 
made of 368 letters, as commonly defined. However, the parts of the Mantra are not 
necessarily defined as ‘words’ or ‘syllables’. Thus, it is possible for there to be more 
than one way of calculating the number of its constituent parts, depending on how we 
define a part of a Mantra. In this case, for example, one of the reasons for the difference 
in the number of parts is that some consider expressions such as ‘ori namo namah’ to be 
a single unit, i.e. pada, whereas others do not. These differences illustrate Abhinava’s 
point, that the part (pada) of a Mantra is not necessarily of a certain length, nor can it be 
defined as a common inflected Sanskrit word, be it a verb, noun or adjective. Finally, 
note that if OM namah Sivaya is recited independently as a Mantra in its own right, it 
could well be divided into three padas. Here the concern is how it is measured in the 
context of this Mantra. 
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The gross means is nurtured by the exalted (udara) progression (of 
the forms of) reflective awareness (that resonate through) the eighty-one 
parts (of the Mantra). The supreme means is this merger (/aya) (that is, rest 
within one's own nature)** brought about by the measures (mdtra) (that 
are the energies of the Mantra). (231) (230ab-231ab) 


‘Merger’ is repose within one’s own nature alone. By saying that (it is) 
‘the gross means’, he (implicitly) declares that the teaching differs in accord 
with the differences between those who are being taught (according to their 
capabilities). 

Having explained this by the way, he (now) continues with the main 
point: 


arin a 7a gagi say Wd | 
afa RANAR: 1 232 1 


ardhamātrā nava nava syuś caturşu caturşu yat | 
argulesv iti sattrimSaty ekasttipadodayah | 232 Il 


The half measures are arranged, nine by nine, within every four 
(finger-breadths of the flow of the breath). (In this way,) the eighty-one 
parts arise (within a span of) thirty-six fingers’ (breadth). (232) (231cd- 
232ab) 


There are nine half measures every four fingers’ breadth. Thus, eighty- 
one half measures arise in one movement of the vital breath, that consists of 
thirty-six finger-breadths. 

There is another (way in which) their emergence is divided. Thus, he 
Says: 


age Wa fab TNNT: | 
Sep Farry feag wget FAT 233 0 


angule navabhagena vibhakte navamàrisakàh | 
veda matrardham anyat tu dvicatuhsadgunam trayam || 233 ll 


When a finger-breadth is divided into nine, there are nine parts.” 
The half measure (each consonant takes up) is four (of them,) and the other 


555 Cf. below 6/238cd-239ab (238). 

* In a single flow of the breath that extends for thirty-six finger breadths, there are 
eight such units of four. Each unit, multiplied by nine, makes eighty-one parts 
altogether. 

“°° Here we are not talking about the parts — pada — of a Mantra. By ‘part’ here is meant 
the measure of time — mátrà — taken to utter a phoneme. These are distributed in the 
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three (types of phoneme last) double (for the short vowels), four times (for 
the long vowels) and six times (that for the prolated L). (233) (232cd-233ab) 


When each finger breadth is divided into nine parts (bhàga), the 
measure of thirty-six fingers is three hundred and twenty-four.**' The place each 
consonant, which (lasts for) half a measure, arises (occupies) four of the nine 
parts, that are the locus from which it arises. Thus he says, ‘the half measure 
(each consonant takes up) is four (of them).’ 1) (Thus the thirty-three 
consonants together occupy one hundred and thirty-two parts). ‘The other 
three (types of phoneme)’, the short, long and prolated (vowels), (last) 
‘double, four times and six times (that)’. 2) A short (vowel lasts) one 
measure, and so (occupies) eight of the nine parts (bhāga) of the locus from 
which they arise. (Thus, the five short vowels together occupy forty parts). 3) A 
long (vowel lasts) two measures, and so (occupies) sixteen. (Thus, the eight 
long vowels together occupy one hundred and twenty-eight parts). 4) The 
prolated (vowel L lasts) three measures, and so (occupies) twenty-four. (Thus, 
there are three hundred and twenty-four parts altogether). 

He (now) works that out: 


Rc fe 
dp wed wur RAPHE qdrf m 33% I 


evam angularandhramsacatuskadvayagam laghu | 
dirgham plutam kramád dvitrigunam ardham tato ‘pi hal |l 234 Il 


In this way, a short (vowel takes up) eight of the nine parts of a 
finger, the long and prolated, double and triple, respectively, and the 
consonants half of that. (234) (233cd-234ab) 


‘A short one (vowel takes up) eight of the nine parts’ (of a finger 
divided up in this way), and (a consonant is even shorter than) ‘that’ short 
(vowel). 1) Thus, the five short vowels, each one arising in eight parts, make 
forty parts (altogether)."? 2) As each of the eight long vowels consists of sixteen 
parts, (they make) one hundred and twenty-eight. 3) The prolated (L) twenty- 
four and, 4) as each of the thirty-three consonants is four, they make one 
hundred and thirty-two (altogether). Each one of the eighty-one half measures 
corresponds to four of the nine parts of the locus from which they arise, and so 
it is possible to define it (easily) and clearly in this way (as consisting of three 
hundred and twenty-four such measures). But even so, the intention of defining 
it in this way is in order that the progression (krama) may be (clearly) 


parts or fractions — bhaga — the distance covered by the movement of the breath 
measured in finger-breadths. 

461 36x9- 324. 

“© 33 consonants — 132 + 5 short vowels — 40 + 8 long vowels — 128 + 1 prolated vowel 
—24 2 324. 

"9 Read catvàririsad bhaga bhavanti for catvárimsannava nava bhágà bhavanti. 
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explained, namely that, after the arising of the short vowels, the long ones, the 
prolated one and consonants arise (one after another). 

Surely (one may ask), if one also counts the letter KS amongst these 
(letters), then how many extra half measures will there be? And in that case, 
how do they arise? With this question in mind, he says: 


THETA MAR: A PTT | 
fasta dne wed ug 234 1 
agonist wait WW TA: | 

aa: TATA qp AAT: I 338 d 

ESG GWC ISES IDEN GEKS IIET Ks i 

kşakāras tryardhamātrātmā mātrikah sa tathāntarā | 
viśrāntāv ardhamātrāsya tasmims tu kalite sati | 235 ll 
añgulārdhe ‘dribhāgena tv ardhamātrā pura punah | 


kşakārah sarvasamyogagrahanatma tu sarvagah | 236 ll 
sarvavarnodayadyantasandhisiidayabhagvibhuh | 


The letter KS consists of three half measures. There is a measure 
(for the two letters K and S), and another half measure is in the pause 
(between the two). Once it has been included in the calculation, one has to 
divide each half finger-breadth into seven, and (to make a) half measure, 
(and attribute to each, six of these parts)."* The letter KS, as stated before, 
includes (symbolically) all the conjunctions (between letters) (sariyoga), 
and (so) is present in all (Mantras). Arising at the beginning and end of all 
the letters and in their conjunctions, (it symbolizes the) all-pervasive 
Lord.“ (235-237ab) (234cd-236) 


How is it that (the letter KS) consists of three half-measures? With this 
question in mind, he says ‘there is a measure’ etc. because it is made of two 
half-measures corresponding to the letters K and S. ‘Another (half measure) is 
in the pause' (between the two), because the utterance of the letter S (takes 
place) after having paused for the time of a half measure after (uttering) the 
letter K. (Once it has been included) ‘in the calculation’ (of the length of the 
Mantra) of eighty-one (parts,) there are thus eighty-four half measures. If (each) 
half finger is divided seven times, there are fourteen parts for each finger, and so 
(all the) thirty-six fingers (together) have five hundred and four parts. 5 Thus, 


^* The Sanskrit alphabet does not normally include the conjunct consonant KS as a 
separate letter. Even so, it is commonly added to the standard forty-nine letters in the 
alphabets we find in the Tantras, as it is in the Trika alphabet. In order to accommodate 
this extra letter, the modifications outlined here need to be applied. 

* See above, 3/180cd-181. As KS symbolizes the pervasive presence of phonemic 
consciousness in all the letters and their combinations, it need not be part of this 
calculation, just as it is not normally a separate letter of the alphabet. 

** 36 x 14 = 504. 
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(in this case,) in a half finger, six of the seven parts correspond to one half 
measure. In this way, eighty-four half measures arise in the movement of the 
breath of thirty-six fingers? breadth. 

Surely in this way what is being said is that, according to the view that 
eighty-one units (kalà) arise (in the movement of the breath), the letter KS does 
not arise in this way. With this doubt in mind, he says: ‘(as stated) before’ etc. 
(The letter KS) ‘includes (symbolically) all the conjunctions (between 
letters) (sarnyoga)’. This is because it is the supreme one, as its characteristic is 
the inner combination (of letters). As was said before: 

‘Further arousal takes place when one matrix (yoni) unites with another 
(to form a conjunct consonant). The fiftieth letter (KS), for example, (is formed 
in this way). 

The letters K and S, that are given life by Anuttara (A) and emission 
(visarga) (H), are formed as (a letter) that encompasses (the others) 
(pratyáhára), and so includes within itself all the letters.“ Thus ‘arising’ as 
threaded through all of the letters, ‘at the beginning and end of the all the 
letters and in their conjunctions', when they combine with one another. It 
thus ‘(symbolizes the) all-pervasive Lord’, Who pervades (all things). This is 
the meaning. 

Surely (one may ask.) what is the purpose of the emergence of the 
letters (that has just been) described? With this question in mind, he says: 


cb vege um PAA: FÈ gp x30 d 
RAA facer ufa aac | 


ittham sattrimsake care varnanam udayah phale || 237 || 
krüre saumye vilomena hadi yāvad apascimam | 


Such is the arising of the phonemes in the thirty-six (finger- 
breadths) of the movement (of the breath) (cara) when the fruit is violent 
(krüra) (that is, liberation attained at the summit of the upward flow), and 
peaceful (saumya) (that is, accomplishments) by the reverse order (in the 
downward flow) from (the letter) H to A as the last. (237cd-238ab) (237) 


59 36 x 2x 7 = 504 and 81 + 3 = 84 x 6 = 504. Thus, there are 504 such parts in the span 
of thirty-six fingers’ breadth. By dividing this figure by eighty-four, it is clear that each 
half measure takes up six of these parts. 

“8 Above, 3/181ab (180cd). 

“°° We have seen that for the sake of brevity, a known series of letters can be denoted 
together collectively by referring to just the first and the last letters in the series. The 
semantic unit formed in this way is a called a ‘pratyahara’ (see above, note 3,640). The 
conjunct consonant KS is formed from the first consonant in the series of consonants 
and S, the last, and so it is a ‘pratyahara’ of all the consonants. Moreover, they ‘are 
given life’ by the letters A and H, which are the first and last of the series of vowels, and 
so these too are included to form KSAH, which thus pervades all the letters. Cf. below 
TÀv ad 6/238. 
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‘The arising of the letters’ beginning with the letter A (starts) from the 
Heart and (goes up to) the End of the Twelve. (The fruit of the upward flow) is 
‘violent’, that is, liberation, and (of the downward flow) ‘peaceful’, that is, 
worldly enjoyment, as each specific attainment (siddhi) (gained by this 
practice)” (The latter occurs) ‘by the reverse order’, that is to say within the 
emergence of the (downward-flowing) inhaled breath. He says that the reverse 
order is ‘from (the letter) H to A as the last’. That is said (in the 
Svacchandatantra): 


‘O lady of fine vows, accomplishment (siddhi) (is achieved) in the 
downward flow (of the breath) up to when it reaches the lotus of the Heart. 
Liberation is above (in the upward flow) within the Supreme Principle.’*” 


Indeed, the place where the letter A arises is in the Heart, and the letter 
H, within the End of the Twelve. 


The Supreme Subtle Emergence of the Phonemes 


(Now) he describes the supreme subtle emergence of the phonemes as 
that from which this (previous one) draws it life"? 


Sa set PRAE fag: I 936 d 
semana T: Haas: | 


hrdy akaro dvadaSante hakàras tad idam viduh || 238 ll 
ahamatmakam advaitam yah prakasatmavisramah | 


The letter A is in the Heart and the letter H in the End of the 
Twelve. (The wise) know that this (pair) is (pure) nondual ‘I’ (aham) 
(consciousness),"? which is the repose the Light (of consciousness enjoys) in 
(its) own nature. (238cd-239ab) (238) 


It is ‘nondual’, as it includes within itself all the letters, by the process 
of inclusion (whereby (letters) encompass (other letters)) (pratyahàra)."^ As is 
said (concerning this) ‘Light’: 


?" One would think that the reverse would to be the case, that is, ‘violent’ fruits are 
worldly and the ‘peaceful’ ones, liberation. ‘Violent’ — krara rites are normally rites of 
black magic aimed at controlling and overcoming enemies. In this case, the enemies are 
the causes of bondage that have to be overcome to achieve liberation. 

?1 SvT 7/57. 

*” The ‘previous one’, that is, the streaming of the phonemes within the breath, is their 
supreme gross emergence within it, which is sustained by the supreme subtle one, 
described as follows. 

*® Cf above, 1/55 and 5/61cd-62ab. 

4 See above note 6,457. This is a typical way of describing the relationship between the 
supreme subject and its cosmic and transcendental object. Just as all the letters are 
contained in the series from A to H, the first and last letters of the alphabet, so all things 
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‘The repose of the light (of consciousness) within its own nature is said 
to be the state of (pure) ‘I’ (consciousness) (ahambhava).”* 


framerate rifle RT 232 0 
meaaagey ap up | 


Sivasaktyavibhagena matraikasitika tv iyam || 239 || 
dvasaptatav angulesu dvigunatvena samsaret | 


These eighty-one measures” (thus) come and go two times in the 
span of seventy-two fingers breadth, undivided from Siva and Sakti (in the 
stream of the exhaled and inhaled breath). (239cd-240ab) (239) 


‘Undivided from Siva and Sakti’ means within the combined union 
(meland) of both the exhaled and inhaled breath, which are the Point and Sound, 
respectively. ‘Eighty-one’ is an expression implying an analogous entity 
(upalaksana), and so (implies) the eighty-four (measures) also." "Two times’ 
the thirty-six fingers breadth (of the flow of exhalation or inhalation). 

(Now) concluding this (topic), he introduces another one. 


The Gross Emergence of the Letters in the Breath 


ow: qeu RATA Wea: I 2X0 od 
ag wpa wad eue: | 


uktah sitksmodayas traidharn dvidhoktas tu parodayah V 240 || 
atha sthiülodayo ‘rnanam bhanyate gurunoditah | 


We have discussed the threefold subtle emergence and so also the 
twofold supreme one. Now we will talk about the gross emergence of the 
letters taught by (our) teacher. (240cd-241ab) (240) 


are encompassed by AHAM. The letters A and H are at the beginning and end of the 
alphabet, and so AH, by this process of inclusion called *praryahüra', encompasses 
them all. Cf above, 3/204, where practically the same is said about the phonemic 
energies that constitute the reflective awareness of pure ‘I’ consciousness experienced at 
the Shinbhava level in the domain of Sambhava practice (updya), that is, in the direct, 
unmediated exercise of self-awareness of the Light of consciousness. In this case, the 
yogi rises to it through the contemplation of the breath, practicing initially in the domain 
of the Individual Means. 

45 APS 22cd, also quoted above in TAv ad 1/55, 3/203cd-204ab and 3/221cd-223ab. 
Abhinava himself refers to this line above in 5/61cd-62ab. 

46 The eighty-one measures are the length of the forty-nine phonemes of the alphabet. 
See above 6/226 (225cd-226ab). 

777 The extra three measures are for the conjunct consonant KS. 
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‘Now’ means after that. All the rest (taught in this section is) ‘taught by 
our teacher' (not just the gross emergence). There (in that regard), he teaches 
the gross emergence of the phonemes in accord with the sequence of (their) 
categories. 


uber fed mmm em: 1 262 I 
db mnmpesn Wem soft gi 


ekaikam ardhapraharam dine vargástakodayah V 241 |l 
ratrau ca hrasavrddhy atra kecid āhur na ke ‘pi tu | 


The eight classes of letters"* arise every one and half hours 
(ardhaprahara) during the Day and during the Night. Some affirm that 
there is an increase and decrease (of the length of Days and Nights) here, 
others deny it. (241cd-242ab) (241) 


(Some affirm and others deny that there is an) ‘increase and decrease 
(of the length of Days and Nights)', according to whether (one considers them 
to be) related or not to the external day and night. 


There (in that context), according to the view that denies that (the inner 
Day and Night) is related to the external day and night, (the phonemes) emerge 
equally (distributed in the flow of the breath). Thus, he says: 


ws qed wat fear area: p 2x2 1 


esa vargodayo ratrau diva càpy ardhayámagah || 242 || 


(According to the latter view), (each) class (of phonemes) arises 
(equally) in one and a half hours by Day and during the Night. (242cd) 
(242ab) 


(If) each (of the eight) classes (of letters) emerges in ‘one and a half 
hours’, this means that (each one) takes up four and a half finger-breadths. 

Having explained in this way the view (of those who maintain that the 
length of their emergence is) independent of (change in the length of) the 
external day and night (throughout the year), (he goes on to) explain (the view) 
of the others. 


MAATA TINAA TAT | 
aad fac daa at aANT: d 283 od 


“* The vowels constitute one class of letters; the gutturals, cerebrals, palatals, dentals 
and labials, five more; the semi-vowels are another; and the sibilants, along with 
aspirate H, constitute the eighth. 
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prünatrayodasasati pafica$adadhikà ca sa | 
adhyardhà kila samkrantir varge varge divànisoh Il 243 ll 


Each of the (eight) classes of letters arises (once) at Night and (once) 
during the Day, and (so) takes up one and a half transits (sarnkranti) 
(through a sign of the zodiac), which is equivalent to one thousand three 
hundred and fifty breaths. (243) (242cd-243ab) 


(Each of the classes of letters takes) one thousand three hundred and 
fifty breathing cycles. (This corresponds to) ‘one and a half” (solar transits,) 
because each transit is said (as we have seen) to take up nine hundred breathing 
cycles. In this way twelve transits take place in a day (dina), which is thus ten 
thousand eight hundred breathing cycles (long).*” The same (occurs) during the 
night, (and so in a day and night together there are) twenty-one thousand six 
hundred (breaths). 

Again, when Day and Night are combined, a class of phonemes arises 
every three transits. Thus, he says: 


wera Gear wafers: | 
tadaikye tūdayaś carasatanam saptavirisatih | 


(Calculating both Night and Day) together, each class of letters 
takes up two thousand seven hundred breaths. (244ab) (243cd) 


It is established (siddha) in this way that the arising of the eight classes 
of phonemes, that takes place in two transits, decreases and increases in accord 
with the decrease and increase of the external days and nights, as explained 
before. Otherwise, the number of breathing cycles that corresponds to the 
arising of each class of phonemes would not be fixed.**° 


Surely (one may ask,) for those who consider that, along with the letter 
KS, there are nine classes of letters (not eight, as KS is in a separate class by 
itself), how is their division of the cycles of the breath? With this question in 
mind, he says: 


7? A ‘day’ — dina — here means just the day. A full twenty-four day and night is not 
meant. Thus 4 seconds (for each breath) x 1350 = 90 mins x 8 = 12 hours. This is the 
standardized length of a day, not taking into account that it increases and decreases 
throughout the year. In other words, this is the length of a day during an equinox. 
Implicitly, the view that promotes the calculations taking the length of a day and night 
to be invariable takes the measures to be those when the breath is ideally fully balanced, 
mirroring the outer equinox. 

#0 Concerning the variation of the length of a Day and Night in terms of the transits, see 
above, 6/204cd ff. By reckoning the time it takes for the eight classes of letters to 
emerge in the movement of the breath in relation to the transits, the change in the length 
of a day through the year is automatically accommodated. 
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wa mg à wer sored veh) ave 1 
aama sif weird | 
area éd qp wart femp q ew og 


nava vargams tu ye práhus tesam prāņaśatī ravin (vih) || 244 ll 
satribhagaiva samkrantir varge pratyekam ucyate | 
aharnisam tadaikye tu $atanàm Sruticaksust W 245 Wl 


According to those who (by treating KS as a separate class by itself) 
say that there are nine classes, each one lasts one and a third transits 
(sarikrünti), that is, twelve hundred breaths. Reckoning Day and Night 
together, this makes twenty-four hundred (breaths). (244cd-245) (244- 
245ab) 


(Each class of letters) "lasts one and a third’ (transits), because an 
extra three hundred breaths are required, and so in this way each class of letters 
(takes up) twelve hundred breaths. Thus, when there are nine classes, there are 
ten thousand eight hundred (breaths in one day). Reckoning, that is, combining, 
Day and Night together, (each class of letters takes up) twenty-four (hundred 
breaths).**! 

Having defined in this way the gross arising of the letters in accord with 
the sequence of (their) classes, he explains (the same) according to a different 
sequence. 


wor aes: Asma seas | 
vèa wr feed EMIFA p 2v I 
akrap set dur ST | 


sthülo vargodayah so ‘yam atharnodaya ucyate | 
ekaikavarne prananam dvi$atam sodasadhikam | 246 || 
bahis casakasattrimsad dina itthar tathà nisi | 


Such is the arising of the classes (of phonemes) in gross form. Now 
we will talk about the arising of the (individual) phonemes. Each letter, 
once a day and night, is equivalent to two hundred and sixteen breaths, that 
takes up thirty-six casakas of external time. (246-247ab) (245cd-246) 


(Each letter takes) ‘thirty-six casakas’, because six cycles of the breath 
arise each casaka (consisting of twenty-four seconds). Thus, (all the) fifty 
letters take up the ten thousand eight hundred breaths (of a Day or a Night). 


#1 10,800 x 2 = 21,600 breaths. 2,400 x 9 = 21,600 breaths that arise in a day and night. 

?* Each breathing cycle takes four seconds, so two hundred and sixteen cycles take 
eight hundred and sixty-four seconds. One casaka is a sixtieth part of a gharika, which 
is twenty-four minutes, and so is twenty-four seconds. One letter arises every thirty-six 
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He (now) explains the special feature of (this form of) emergence (of 
the letters within the breath). 


WATE 3 Us MATA | vu d 
mR g raan d 


Satam astottaram tatra raudram saktam athottaram || 247 I| 
yamalasthitiyoge tu rudraśaktyavibhāgitā | 


(The first half of each of these periods of time, which consists) of 
one hundred and eight breaths, belongs to Rudra, and the second to (His) 
power. In (this) union (yoga), which is the abiding state of the couple 
(yamalasthiti), Rudra’s power is undivided (from him). (247cd-248ab) (247) 


The ‘union (yoga), which is the abiding state of the couple’, is the 
combination (melanà) of both. 
When Day and Night are combined, it doubles. Thus, he says: 


fenfu J PRAAT: qo 38 od 
aaa at a afedvieu: aya: | 


dinaratryavibhage tu drgvahnyabdhyasu cáranáh | 248 |l 
sapaticamamsa nadi ca bahirvarnodayah smrtah | 


When Night and Day are (counted) together, it takes four hundred 
and thirty-two breaths for (each of) the letters (to arise). The external 
arising of the phonemes is said to be (take) one and a fifth nàdis. (248cd- 
249ab) (248) 


‘One and a fifth nadis’™ (i.e. twenty-eight minutes and forty-eight 
seconds) is twice thirty-six casakas. 


Concluding this (teaching), he introduces another. 


casakas, that is, every eight hundred and sixty-four seconds, i.e. every fourteen minutes 
and twenty-four seconds. Each breath takes four seconds so six cycles of the breath take 
one casaka. There are 50 letters. They arise twice, once in the day and once at night. 
This makes 100. So each letter requires 216 breaths (21,600 divided by 100). This takes 
216 x 4 seconds — 864 seconds. This is 36 casakas of twenty-four seconds each. Each 
phoneme arises once in a day and once at night. Each time it takes 216 breaths. Thus 50 
letters make 10,800 breaths a day and 10,800 a Night, making 21,600 altogether. 

^* One hundred and eight breaths are those of Rudra, and the same number again for 
His power. The same letter arises twice, once during the day and once at night, this 
takes four hundred and thirty-two breaths. 

** A nàdi is a ghatikà, which is twenty-four minutes. 
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sft canter aa acta vara wwe oa 
wart d oq Wee rae | 


iti paficasika seyan varnanam paricarcità | 249 || 
ekonàr ye tu tan àhus tan matam sampracaksmahe | 


Thus (the arising) of fifty letters has been examined. We will (now) 
present the view of those who consider those 5 (letters) to be forty-nine. 
(249cd-250ab) (249) 


He states that. 


SERT: TARR SRG: p 340 gi 
mis aaaf feat: à 


vedas carah paiicamamsanyünarm carardham ekasah \\ 250 Il 
varne 'dhikam taddvigunam avibhàge divànisoh | 


(The time taken up) by each letter is four and a half extra breaths, 
less a fifth part. When Day and Night (is a single) undivided (unit,) that 
(time) is double. (250cd-251ab) (250) 


‘Four’ with a ‘fifth part’ ‘less’, that is to say with some part less. 
*Extra' means two hundred and sixteen more (breaths altogether). This is the 
meaning. In this way, each of the forty-nine letters consists of 216 (breaths,) and 
so there are 10,584 cycles of the breath. With four extra for each one, there are 
196 (49 x 4); in this way, (we get 10,780, which is 20 short of the 10,800 
breaths that circulate in a Day. To make up for that, one must add a half breath 
for each letter, which makes) twenty-four and a half, (that makes 10,804 and a 
half,) reduced by a small part, that is, a fifth part, (we get) twenty to make 
10,800 (breaths as required).**° 

(Finally), he concludes this (teaching). 


PA aes: Het wu Beat PTT ze A 
sthiilo varnodayah so ‘yam pura süksmo nigadyate | 251 Il 


Such is the gross form of the arising of the letters. The subtle one 
was explained before. (251cd) (251ab) 


(By saying) ‘the subtle one’, the (implied) meaning is that the supreme 
one was also explained before. 


"55 Read tan for tam. 

“© Jayaratha is proposing a small approximation. Instead of taking the extra to be 
twenty-four and a half, he takes it to be twenty-five. Thus, we get 10,805. A fifth of 
twenty-five is five. So, taking away five from 10,805, we get 10,800. 
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Now he concludes (and states) the subject of (this) chapter with the first 
half of a verse set in Arya metre. 


oft aoraki magara Aga NE | 


iti kālatattvam uditam Sastramukhagamanijanubhavasiddham | 


Thus, the true nature of Time has been taught, established (siddha) 
by our own experience, by the oral tradition (of the teachers), and by the 
scriptures. (252ab) (251cd) 


In accord with the teaching (of the Vijfanabhairava, where we read 
that) *Siva's power (saivi) is said here (in the scriptures) to be (His) mouth, 
(which is the entrance to the realization of one's own Siva nature)’,“*’ ‘the oral 
tradition’ (mukhagama) is the word (that comes from the mouth) of the teacher, 
because it is the means to enter into the Supreme Principle. This is the meaning. 
(By saying that this is) ‘certified’ (by our own experience, Abhinavagupta 
implies that,) in accord with the teaching imparted before (in the following 
verse, he) has fully attained (the ultimate) accomplishment (siddhi): 


"This is so because the knowledge proved trustworthy by oneself, 
(attained) by putting into practice the procedures laid down in the scriptures 
(Sastrakrama) and attending to the wisdom (prajñā) of a teacher who knows 
them, is full (and perfect) (pürma), and so leads to the realisation of one's 
authentic identity as Bhairava (bhairavayate).’*** 


Jayaratha, who is dedicated (to exercising his) skill in reflecting on the 
movement based on the exhaled and inhaled breath, made this excellent 
commentary (vivrti) on the sixth chapter (of the Tantraloka). 


Thus ends the sixth chapter, called the Explanation of the True Nature 
of Time (kalatattvaprakasana), of the Tantráloka, composed by the venerable 
Mahamahesvaracarya, the venerable and most excellent Abhinavagupta, which 
has a commentary called ‘Discernment’ (Viveka), written by the venerable 
Jayaratha. 


^" VBH 20d; also quoted in TÀv ad 1/1, 1/73 (74), 3/172 (171cd-172ab), 3/194 
(3/193cd-194ab) and 29/274ab. Jayaratha is explaining what is meant by the oral 
tradition by an etymological analysis of the word for it, namely, mukhügama, which 
literally means ‘what has come from the mouth’. The word for ‘mouth’ or ‘face’— 
mukha — also denotes a ‘means’. ‘Agama’, literally means ‘what has come’, i.e. the 
tradition which is the word that has come from the teacher’s mouth. 

48 Above, 4/77cd-78ab. 
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Introduction to the Author 


I am a traditionally trained practitioner of Jyotisa, trained in the family 
lineage of Pandit Sanjay Rath from Orissa. Jyotisa often gets translated as Vedic 
Astrology. I compare this term to translating the whole philosophy and practice 
of Yoga as Vedic exercise. It fails to convey the deeper, more integrated 
elements such as mathematics, astronomy, celestial mechanics, chronometry, 
calendrical skills, ritual knowledge, and counselling elements that are not seen 
in the popular culture of ‘astrology’, as well as the philological study of a small 
branch Jyotisa, which is also called Day and Night science (Ahoratravidya). 
This chapter deals with Jyotisa, but not planets and signs as in popular 
astrology. It deals with chronometry (the science of time measurement) and its 
interpretation.' The system of the creation of the world through Time (kalavada) 
and its explication from Primal Source to the increments manifesting experience 
is a foundational concept of the practice of traditional Jyotisa. This Appendix 
mixes a scholarly analysis with a practitioner-oriented invocatory approach. 


Tantraloka Chapter Six 


Tantraloka Chapter Six begins with a discussion of establishing three 
kinds of imaginal spaces (sthanaprakalpaná) that are created in the breath, the 
body and in external ritual items. It then clarifies that this chapter focuses on the 
microcosmic orbit (samastüdhvan) of the breath in the body, and understanding 
the six-fold emanation that rests on the breath (prana). The science of the breath 
is the science of time, which is the science of the arising thoughts that 
eventually lead to action. Time is the path (adhvan) of the impelling process 
(kalana) which manifests the experienced reality (bhogikarana). This Appendix 
first looks at concepts of time, and then concepts of prana in more depth. It 
explores the philosophical anatomy of time and breath to understand the 
mechanism through which they create reality more deeply. It then explores the 
various units of time found within Tantraloka to be able to understand the 
qualitative implication of the statements made in Chapter Six. 


Time 


Kalana is an urging forward. It is the forward motion that is moving 
one moment into the next. Everything in existence is being urged to move to its 
next stage. A force is making the planets spin, causing the day to turn into night 
and back to day again. Kalana is the impelling of a seed to sprout, and the 
sprout to grow into a plant. It is the process and force that pushes a baby to 
mature through its various phases of development, and of a young person to 
grow old. All things are being urged forward to fulfil their nature. Kalana is the 
force of time impelling things to take their course. It is always moving. The 
clock of time never turns backwards and kalana is the activity of time making it 


! As the chapter is based more on ‘Hindu’ chronometry, comparison relates more to 
Mesopotamian and Babylonian calculations of time, not the relationship to Greek 
planet-sign-aspect astrology. 
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tick — impelling one to get out of bed each day to do one’s daily tasks. The 
average person’s perception is so involved in the details of life experience that 
they miss the greater awareness of a force that is making life experience happen, 
moment to unfolding moment. Similarly, the average person is unaware of their 
breath, which is the force inside animating life experience. As time impels the 
macrocosm to unfold, its manifestation as the lifeforce impels the microcosm to 
unfold. 

A thought is brought into consciousness, or an action is brought into 
execution, all within the field of time that urges it. Time can be seen as an 
adjacent phenomenon to what is happening, or it can be seen as having an 
executive role urging the nature of what happens. In TA 4/173cd-175,2 
Abhinavagupta describes kalana as that which is casting one forth (ksepa) (from 
Source), which is separating (bhedana) from one’s own nature, (the original 
nature). It is the knowledge (jñāna) forming thoughts in the divided experience 
and creating the diversification (sarnkhyana) of what is experienced. It is 
moving (gati) (everything into existence as well as bringing one back to the 
perception of one’s own nature), And it is the sound (ndda) that is the 
movement of consciousness ~ all levels of thought, perception, and experience. 

In consciousness, the macrocosm of time and the microcosm of the 
breath are woven together in the path of the impelling energy (kalana). The 
‘urging forth’ manifests differently on the causal, subtle, and physical levels, 
and it is in everything at these levels. In the physical world, a sapling will take 
many years to grow and manifest its fullness as a tree. It starts from a seed to 
sapling to small tree, and slowly becomes a great giant. Its cycle of growth 
happens sequentially (krama). In the subtle imaginal realm, an image of a tree 
can instantaneously (akrama) manifest in the mind. Just as the material world is 
urged (kalana) sequentially into manifestation, our thoughts and mental imag 
are urged (kalana) into our minds from a more subtle level. Just as a physical 
seed is required to grow a tree, a sariisküra is required for a desire or image to 
arise in the mind. Just as a particular type of soil condition and a particular time 
of year are required for a seed to sprout, a particular situation and time of life 
sprout forth certain desires, thought constructs, and actions. Those who don’t 
meditate think they control their mind, and those who meditate watch thoughts 
arise unendingly. In this teaching, it is Time which urges forth one’s causal 
level intentions, subtle level thoughts and physical level actions. One’s life is 
the mutual interweaving (samavaya) of three levels actively being impelled 
forward. 

A plant is growing and is moving in its quality of time, but a human eye 
sees it as a static image. When one speaks a sentence, each word is its own 
moment in time, yet we perceive its meaning as a whole. The mind is perceiving 
in parts, yet it is all a unitive process. The prana is a constant life force within 
us, yet broken into the parts of inhalation and exhalation. Phenomenal existence 
is being urged forth (kalana) in parts and as an unbroken whole. Time is an 
eternal infinite flow yet broken into hours, days, months, years and greater 
cycles. 


? See above, 4/173cd-175 and commentary. 
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Sequential (krama) time is unfolding in a calculable order, like the time 
on a clock or calendar, It is a progression from one minute to the next and able 
to be measured. Cycles of time, from very small to very large, are broken into 
parts and then tick away. Reality is created by its unfolding: the time to wake 
up, the time to eat, the time to sleep. Sequence creates the time to crawl as a 
baby, the time to play as a kid, the time to study as a student, the time to have a 
family and then the time to die. It cannot be stopped, it moves forward, not 
backwards. Often people think they create their life within time, but Time is 
moving and creating what we do, therefore Time is creating our life. Bhartrhari 
says we are puppets controlled by Time. According to the Garuda Mahapurana: 


Time cooks up all created beings and Time brings dissolution to 
everything born. 

Time sits up fully awake when all else is asleep, therefore, Time is 
unconquerable. 

Time makes the semen flow and Time makes the foetus grow inside the 
womb, 

Time generates the creation again and again and Time destroys it all. 
Time is unseen and eternal and conceived as two-fold; 

Gross Time is comprehended by movement/change and 

Subtle Time is that which is within the change. (108/7-9) 


Time is often divided into a tangible (sthila) form and a subtle (sitksma) 
nature. The Süryasiddhànta (1/10) discusses three types of time, a supreme form 
and then two forms of time which manifests the world. The first is (Great) Time 
(as a divine principle), who is the destroyer of the worlds. The other time has 
the nature of impelling creation. This impelling (kalana) time is shapeless 
(amürta) in its subtle (siiksma) form, and as measurable increments it is tangible 
(sthiila) in its manifest form (mürta). Süryasiddhànta (1/11) states that tangible 
time is reckoned from the 4-second unit called a prana (and the units made from 
its division and multiples), while subtle time is reckoned from 0.625 of a second 
called a trufi (and that which precedes its). After this foundational verse on the 
nature of time, Süryasiddhànta (1/11-21) discusses the units of time, from a 
small prana to the cycle of the expansive yugas. The divisions of time are 
discussed within awareness that they are the gross aspect of time. 

Brhadaranyakopanisad (2/3.1) states that the Brahman has two forms: 
shapeless (amiirta) and manifest (mürta), which is also immortal (amrta) and 
mortal (marta), as well as unlimited and limited, undefined and defined? This 


? Ahirbudhnyasamhita (53/10-11) as translated by Schrader (1995) states: "Gross is 
called the time possessing one-sixth of a second (lava), etc.; subtle, the one determining 
the tattvas; while that which pervades the activity of the forms of consciousness 
(vyühas) is styled the highest time." 

* lokünàm antakrt kalah kalo ‘nyah kalanütmakah | sa dvidhà sthiilasaksmatvan mürtas 
càmürta ucyate M 10 II 

prāņādih kathito mürtas trutyadyo 'mürtasarijfakah | sadbhih pranair vindi syat 
tatsastyà nàdikà smrtà ll 11 I 

5 dve vàva brahmano rüpe mirtam caivamürtar ca martyam camrtam ca sthitam ca yac 
ca sac ca tyac ca II 1 II 


454 APPENDIX CHAPTER SIX 


is part of an ancient discourse on the nature of prana and its relationship to the 
form and formlessness of Brahman. In the Süryasiddhünta, Time is a form of 
God bringing all things to pass and destroying them afterwards. From the 
formless (amürta), Time impels forth all form (mürta) and takes it back again. 

The Satapathabrühmana (10.5.3-4) discusses a cosmology where the 
Cosmic Mind (manas) wants to take form (marta). The Cosmic Mind creates 
Speech (vāc) through 36,000 sacrificial fires, and then Speech in the same way 
creates the Breath (prana), and then the Breath similarly creates the sensory 
realm (indriya) and onwards. This creation is integrated into ritual with a 
correlation between the fire altar, the cycles of astronomical time, the human 
body, and the gods.‘ The fire altar is explained with metaphors of the horizon, 
27 constellations (naksatra), 24 fortnights (paksas), 12 months (māsa), and the 
Sun (Aditya) with 360 bricks to represent the degrees (dia) around the entire 
(samanta) circle. The macrocosm and microcosm are integrated through the 
cycles of time and a body made of 360 bones being divided into 36 parts. This 
division and its ritual purpose are early antecedents of the practices discussed in 
Chapter Six of Tantraloka. 

The Maitrayanopanisad (6/14) discusses the relationship between 
Brahman, Time and the Sun, and states that nourishment is the source of 
everything, and food comes from time (which is required for its growing and 
ripening), and time is birthed by the Sun.’ Then after discussing the movement 
of the Sun through the year, it states that all beings flow from time (kalat 
sravanti bhütüni), strive and grow in time (kalad vrddhim prayanti), and then 
come back to rest in time (kdle cdstarn niyacchanti). And that this time is both 
shapeless (amürta) and with manifest form (mürta). Correlating the Source and 
time, Maitrayanopanisad (6/15) then says the Brahman has two forms, that with 
time (sakdla) and that which is timeless (akdla). That which comes before the 
Sun is timeless, that which begins with the (movement of) the Sun is time with 
parts (sakalakdla).* This Sun (with the parts of time known as the year and 
months) creates the nourishment which generates all things, hence this Sun is 
Time which is also the Source (Brahman). Before this manifestation, this Source 
was unborn, infinite and unlimited, yet in manifestation resides in the manifest 
time of the Sun. Therefore, to see the unity of the nature of the Sun (creating the 
manifest world through time) with that which resides in the heart (the unborn 
Source) is to know the oneness of the One.’ Maitrayanopanisad (6/18) then says 
this oneness is attained by the six limbs of yoga (pranayama, pratyáhára, 
dhyana, dharana, tarka, samadhi). 


* 10/5/4.[12] ātmā ha tv evaiso ‘gn fca trini ca 


itah tasyüsthiny eva parisritastah sas 
i asthini |. 


* dve vava brahmano ripe kàlas 
Gdityadyah sa kalah sakalah. 
a evam hy aha yas c 'gnau yas cayarn hrdaye yas cásàv áditye sa esa eka ity 
aikatvam eti ya evam veda || 17 ll This verse aims to sum up the concepts in the 
previous verses stating that the One in the Sun of the sky, with the One in the person's 
heart, with the One that is worshipped in the fire are all the same One, which is the 
foundation of a ritual for the unity of the macrocosm and the microcosm. 
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In these various cosmologies with Time involved in the manifestation of 
the experiential world, there needs to be an explanation of the unborn, 
untouched, pure source from which everything comes forth, becoming a creative 
force that is manifest. Form is coming forth from the formless. The time of days 
and weeks and months that causes an effect (kdryakdla) is rooted in an 
unlimited time without parts (akhandakala). Sequential time is the physical 
result of non-sequential or subtle time, just as the body-mind is understood to be 
the result of an dtman. It is the causal source of the manifestation of our 
perceived existence. 

The Rgveda describes sequential/calendrical time as a wheel (cakra) 
with a centre and axle." The wheel turns/changes but the axle at the centre, 
which makes everything move, remains the same, undecaying (ajara). The 
Atharvaveda directly addresses this eternal Time (ka/a) as Brahman, the father 
of Prajapati.'' The divine Time is the father of the All-father. 

There was an ancient cosmological view, called kdlavada, which 
believed that the Supreme Time (parakála) was the supreme deity. We see lines 
of this thinking within sāktas in the Rgveda and Atharvaveda, and find 
references debating the kdlavdda school of thought in texts like 
Carakasamhità," — Susrutasamhità, Gaudapada’s commentary on the 
Sürkhyakürikà, and Jain authors like Haribadhra." Kālavādins believed that 
everything that exists or will exist is in Time." And so the Atharvaveda 
addresses Time as God ‘seen in many different forms'.^ It says that Time 
produced all existence, the Sun burns in Time, the entire world is in Time, and 
Time gives the eyes the power to see.'^ Time is not considered a phenomenon 
that you may or may not pay attention to; it is the cause of the world, and the 
whole world is situated within time and works according to it. Time is the lord 
of all (sarvasyesvara)." Time is the cause/the driver (isita) and the creator 
(jatam), and therefore the foundation (pratisthita). Time is the power of 
existence (bhütva vibharti) and the Supreme Being (paramesthinam).'* 

Kalavàdins saw Time as the Supreme Source, which was disputed 
among other schools of thought, who saw a different aspect of reality or a god 
as the supreme source. These other views integrated the power of Time in 
different ways. TÀ 6/7ab says that the Supreme form of Time, and its sequential 
and non-sequential forms abide within consciousness (sarivid), thereby 
clarifying that consciousness is the foundation of these three forms of time. And 
this aspect of Time that is praised so highly, TA 6/7cd states that its Supreme 


' This is seen in the Asyavamiya of Dirgatamas, Rgveda 1/164. 

"' Atharvaveda, 19/53/2 

?. Carakasarihità, sūtrasthāna 25/25 ‘A human being and his disease is born from 
Time, as the whole world is controlled by Time, and it is Time who causes everything.’ 
? Ramakrishna Bhattacharya, Various Views on Svabhava: A Critical Survey, accessed 
10 December 2016, https://www.academia.edu/12837032/Various_views_on_Svabhava. 
" Atharvaveda, Kàlasükta, 19/53/5. 

'S Atharvaveda, Kalasiikta, 19/53/3, see also Achar, BN. Narahari. Journal of Vedic 
Studies Vol. 4 (1998). 

'* Atharvaveda, Kalasiikta, 19/53/6. 

" Atharvaveda, Kalasükta, 19/53/8. 

** Arharvaveda, Kàlasükta, 19/53/9. 
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Power (para Sakti) is known as Kali. Kala means time and Kali is the feminine 
form of the word for time. Her name indicates that She is literally the 
personified power of ‘Time’, that eternal constant which moves all things, 
impelling (kalana) all experienced reality. She is a Mother, as she brought the 
time for your birth. She cares for you by developing you through life. Then 
through the aging and death process, she ‘destroys’ you, as just an urging 
forward the next stage. 


Prana: the Vital Breath 


Consciousness (sarivid) manifests externally through the womb of the 
non-sequential and sequential natures of time. Time is movement which is 
measured by change. This movement becomes the individual impelling life 
force/breath (prünavrtti) within a person (6/8). The unmoving consciousness 
through the power of Time experiences movement, pulsation (spanda), and 
becomes the breath. The pulsation of time creates prana — the vital breath — and 
the various elements of experience as described below. 

The power of Time (first) impels the severing of objectivity from the 
subjectivity of pure consciousness which manifests the Void Self (khatman), 
who is like the sky (nabhas), or the voidness (sunyarüpa) of consciousness 
(6/9). TA 6/10cd compares this void perceiver to the Self (ātmā) achieved by 
those reflecting on ‘neti neti’, as texts like the Brhadaranyakopanisad (2/2.6) 
say, it has no appropriate description, so it is best described as ‘not this, not 
this’. The Brhadaranyaka (4/5.15) says, this Self (ütman) is that which knows 
the knower, similar to the void perceiver created here. This statement is trying 
to put the Saiva viewpoint on these teachings above the Vedic by saying that the 
Vaidika’s highest Self is actually this first level of manifestation of a higher 
Saiva consciousness. The Brhaddranyaka (2/2.6) says that pràna is truth (satya) 
and the Self found by neti neti is the Truth of truth (satyasa si 
way, pure consciousness severs objectivity from itself, manif 
perceiver (Siinyamatr), who is the source of prana. 

This separation impels (ksepa)" individual consciousness which is 
characterized by the interaction of the subjective and objective cons s i 
Tantrüloka does not state directly, but one can infer by the nature of its 
cosmology, that the ‘intention’ behind this interaction is the manifestation of the 
subjectivity of the intellect (buddhimaty).’' Through this, there is a back-and- 
forth interaction, between the subje ty of the Void Self (khütman) and the 


See above, TA 3/252cd-253ab and commentary, 4/173cd-175 and commentary; and 
note 4,697: ‘As the venerable teacher Bhitiraja has said: ‘(She is called) Kali because 
she casts forth (ksepa) and knows (jfiána) because the operations (of consciousness) are 
under Her control." 

?' Commentary on 4/175: 1) The process commences with the external differentiated 
manifestation of the Light of inner, undifferentiated consciousness that ‘casts forth’ the 
universe as if projecting out of itself without dividing it up, because it is all nothing but 
the shining of the Light of consciousness. 

?! 2) In the next phase, reflective awareness, free of thought constructs, emerges along 
with the Light, contemplating its manifestations as its own nature. This is called 
‘knowledge’. 
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objectivity that it has severed from itself. This movement of consciousness is 
like a wave (ürmi) or pulsation (spanda) that abides as the activity of the breath 
(pranavrtti) (6/11). This prana is not just the breath, but the life force which is 
‘the will of inner exertion’ that is also known as the soul (jiva), the heart (hrt), 
the intuitive knowing (pratibha), the effulgence (sphuratta) and pulsation 
(spanda) of consciousness (6/13). This pulsation, which is prana, is the nature 
of the jiva guiding an individual, impelling (kalana) the direction of experience. 

Pure consciousness initially transforms into the life-force (prana). This 
prana then transforms to become the seat (asraya) of the individual psyche 
(antahkarana) (6/12). These inner organs of the psyche (buddhi, ahankara, and 
manas) are orchestrated by prana. This is a classical understanding that we see 
in the Sarmkhyakürikà (29), where it states that the common cause of the 
modification of the (three) instruments (of the antahkarana) are the (five) airs 
beginning with prana. The working of the sense organs and their ability to 
perceive is innervated by the prana, which is mind (in a slightly different 
conception of mind than the modern bio-mechanical model)? The 
transformation of prana into five functions also orchestrates the activity of the 
body. In the initial verses of Chapter Six, we have moved from the level of 
supreme consciousness as Time to the level of bodily functioning. 

Kali (the Goddess of Time) is the Lord's Supreme Power, impelling 
(kalana) all things forward. The impelled movement of consciousness is 
pulsation. This pulsation is a cosmic prana. This prána becomes the causal life- 
force in an individual, and manifests as the subtle mind, which controls the 
physical body and makes it appear full of consciousness (6/14). This quality of 
time moving and impelling the jiva with its mind (manas) and body is not vague 
and unknowable. Its sequential nature is clear (sphuta) and can be calculated 
exactly (sphuta). 

Jyotisa is a science of time calculation (kdlavidyd). It uses the 
s of the Sun and Moon, and analyses the qualitative nature of their 
ions, and their qualities within the stars. These lights (jyotis) are the 
primary elements of calendars throughout the ancient world. In western 
astrological literature, there are concepts of how planets have rays or strings or 
gravitational effects that affect human beings, to make astrology work. Here the 
Vaidic/Tantric understanding of the path of this ongoing impulse and process 
(kalana) is the foundation of how Jyotisa impact the tripartite human being. 
Jyotisa is the study of anthropomorphized Time (kd/apurusa), with the intent to 
understand how time impacts the universal prana, and the individual soul (jiva), 
mind, and body. Traditional Jyotisa studies the nature of the sequential time 
both in the macrocosm, and how it is reflected into the microcosm of the breath 
and experience. 


Manifestation through Prana, the Vital Breath 


The vital breath — prana — is not just some wind that moves through the 
body. It is the primal vibration (spanda) within a living being. It is the 


2 Compare this to the previously referenced cosmology of Satapathabrahmana (10/5/3- 
4) of the creation through speech/consciousness (vāc) to breath (préna) and then to the 
sensory realm (indriya) and onwards. 
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illumination (prakása) and rest (vi$rama) of consciousness, which on a mental 
level can be experienced as thoughts arising and falling away like waves in the 
sea. Materialism sees thoughts in the brain and actions in the body. But prana 
moves as thought moves and thought moves as prana moves. When one thinks 
of an arousing image, the genitals engorge with blood. When one thinks of 
someone they care about deeply, the heart grows warm and expansive. 
Materialists explain this by the activation of hormones, but the ancient 
understanding is that when we have the thought of a loved one, the prana 
resides in the region of the heart. If one meditates on the heart with warmth, 
images of loved ones will start to arise in the thoughts. By attention, yogis direct 
the movement of breath / prana with the intention to generate particular states 
of consciousness. Just as the space of prüna within us holds a particular 
qualitative energy, the time within us also holds a particular qualitative energy. 
A young baby thinks and acts differently than an old man. Time outside of us 
also has a particular qualitative effect on prana. 

TA 6/21 states that prána moves as the two aspects of temporal action 
(kriyà) and space (mūrti), each with a gross (sthiila), subtle (siiksma) and 
supreme (para) level. These two aspects, divided into three levels, make the six- 
fold path of manifestation. TÀ 6/4-5 states that this entire path (samastadhvan) 
with its six aspects (sadvidha) is established in the prana. 


Varna Kalà 


phonemes cosmic principles 


(Kriya) 


Pada Mantra — Tattva Bhuvana 
words sentences metaphysical world orders 
principles 


The sixfold emanation, verses 34-37 


Looking at the manifestation through the lens of time, consciousness 
has three levels, that is, gross (sthüla), subtle (siksma) and supreme (para), 
which manifest through the word (vāc). The level of consciousness on the 
supreme level is the phoneme (varna) which is the single sound. Within the 
individual, it is like a seed idea, concept, or tendency in the causal level of 
consciousness. The word (pada) represents consciousness on the subtle level 
with non-sequential time. It is the spontaneous image that arises in the mind, 
born from the seed sounds. The sequential consciousness on the gross level is 
the sentence, which in spiritual practice is mantra. 

These may externally be seen as grammatical terms, but here relate to 
the dynamics in which consciousness is processed on the three levels of being 
and within the three states (avasthd). The sentence is sequential and therefore 
has completely manifest units of time, which are seen as the grammar that exists 
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in all human languages. Grammar is an innate aspect of sequential 
consciousness, representative of the cognitive nature of time on the gross 
physical (sthüla) level of manifestation. 

TA Chapter Six primarily focuses on the path of time (kaladhvan), 
while Chapter Eight focuses on the path of space (desüdhvan). Each of these 
two paths have causal elements that transform into the subtle and then 
sequentially manifest the creation of the different levels of reality, seen as 
realms within us. TÀ 6/38-39 makes it clear that this triplicity is the 
transcendent aspect of Time, which is different than the time that conditions the 
individual soul (kaficuka). This Time is the divine energy manifesting 
everything (visvabhdsanakarini). It is an aspect of the power of action 
(kriyasakti) of consciousness, and the supreme body (parari vapus) of all the 
reality principles (tattva). Here, the greater aspect of Time is associated with the 
principle of Iévara (6/39-41), which manifests the reality principle (tattva) of 
time (kala) which is associated with the breathing perceiver (pranapramatr) and 
conditions him. 


Universal Tattva | Individual Tattva Level of Subjectivity 
Anāśritaśiva Māyā Sunyamatr void perceiver 
Sadasiva Kala and Vidya | Buddhimatr subject of the intellect 
Tévara Kala and Niyati Prāņamātr the vital perceiver 
Suddha Vidyà Raga Dehamátr the bodily perceiver 


This table is derived from TA 6/41-44. It correlates the four reality 
levels of universal Siva consciousness with their corresponding levels of 
individual consciousness. These are the levels of subjectivity, determined by the 
aspect of the psychophysical organism with which it identifies beginning with 
the Void perceiver in deep sleep, This is followed by the one that operates in the 
intellect, vital breath and the body. Within these domains, six partially 
empowering constraints envelop the individual soul called ‘kaficukas’, which 
literally means ‘bodice’ or ‘tight fitting armour’. The individual soul in deep 
sleep is enveloped by the darkness of Maya. When it wakes up and the intellect 
begins to operate, it is enveloped by a limited capacity to act (kala) and know 
(vidya). When the vital breath operates, it is enveloped by Time and the causal 
and karmic law that operates with it that constrains it to experience the 
consequences of its actions (karman). This is called Niyati. Finally, at the level 
of embodied subjectivity, the individual soul is enveloped by rdga, that is, 
attachment and desire for worldly things. 

Great Time does not start at the level of Isvara; it just becomes 
associated with the attributes of Iévara. As previously inferred (6/6-11), pure 
consciousness severs objectivity from itself to manifest the void perceiver 
(Sunyamata). Time is change. The severing which creates something different 
than was previously existing indicates the impelling presence of Time.” In 


? The associations given above may be the intention of combining attributes from two 
different systems, and the correlation is not direct; or it may be that my tradition 
emphasizes Time as a key component of ‘every’ action, and there are other ways to 
justify changes in the first levels of consciousness. 
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either case, the above correlation between the Isvara principle, time (kala) and 
subtle time, and the vital breather (pranamatr) works well to indicate the greater 
nature of time as divinity, subtle time level as a tattva, and then a gross level 
that the physical body breathes within.” 

The level of divine Time that creates manifestation has been made clear. 
The Pajicaratra view of Niyati and its role in manifestation can help to give a 
greater context to understanding subtle time in this discussion of Tantráloka.^ 


Niyati 


Ahirbudhnyasamhita breaks Time down into three levels. (1) Gross time 
(sthülaküla) that can be divided into seconds, minutes, etc. (2) Subtle time 
(siiksmakala) that arises from Niyati within the unmanifest Root Nature 
(miilaprakrti) and directs the elements (tattvas). (3) Transcendent time 
(paraküla) that moves the activities of the subtle aspects of consciousness 
(vyitha).”° The Supreme Divinity is beyond Time. It is said that Time cooks all 
things, but is excelled by him in whom time is cooked. In this way, all three 
levels of existence experienced in waking (jágrat), dreaming (svapna), and deep 
sleep (susupti) have a quality of Time associated with them, except the Fourth 
State (turya) of pure consciousness that is beyond. When the Supreme desires 
creation, the transcendental Time (parakdla) initiates the process and urges 
forth the entire creation in an orderly manner." 

The Pāñcarātra Agama (i.e., Vaisnava Tantra) relates the subtle form of 
a goddess of fates.” They consider this the force that unfolds 
the laws of cause and effect determining which karmas are experienced at which 
time of life. It is the subtle form of time, which is a kaficuka. The Pāñcarātra had 
only three limitations (sarikoca) of Maya, Karmic necessity (niyati) and Time 
(kala), while the Saiva system has six kaficukas. Therefore, the Vaisnava 
concept of karmic necessity (niyati) encompassed the functions of limited 
capacity to act (kala) and know (vidya), attachment (raga) that regulate 
intellectual capacity, inclinations, and abilities, and determined when these 
would appear in life. The earlier view of three limitations is linked to the 
concept of triadic time, and sheds insight on the nature of subtle time. Maya (or 
Sakti) is associated with an aspect of Mahalaksmi as the power of action 
(kriyasakti). Niyati is associated with Mahavidya as the power of cosmic 


* A discussion on the nature of fate (daiva) and free will (purusakara) will be very 
different on each of these levels of time and consciousness. 

* There is an ancient prejudice that modern scholars attached to the religious elements 
of these texts sometimes unprofessionally continue to perpetuate. The Pāñcarātra view 
of niyati helps to differentiate the levels of time and their specific qualities and purpose. 
A scholar studies these views unattached to the religious affiliation. 

% Ahirbhudhnyasarnhita, 53/1 1-12. Schrader, p.77. 

” Ahirbudhnyasamhité 6.52. Also see Brhat Paragara Hora Sastra, Srsti-Krama- 
Kathana-Adhyaya,v.6. 

* See discussion by Schrader, Introduction to the Paricarátra, p.73-77. 
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wisdom. Kala is associated with Mahakali as the source of material creation. 
From these three further variations of Samkhya related cosmology develop.” 

The Pāñcarātra describes the ^ interaction between the 
anthropomorphized states of consciousness (waking (jügrat), dreaming 
(svapna), and deep sleep (susupti)) and these energies (Sakti) to create the 
individual soul (jiva), intellect (buddhi) and ego (aharnküra). Mahakali limits 
the first manifest level of conscious called susupti (deep sleep) (personified as 
Sankarsana) to birth (jara) of the individual conscious entity called the jiva — the 
individual soul." This movement (or change) is brought about by the Supreme 
form of Time (parakála). According to Saiva Tantra, the power of parakála is 
called Kalasankarsini Kali, as the power of Time that awakens individual 
consciousness." The jiva exists in this level of time as it was created by this 
level of time. TÀ 28/217-220 similarly speaks about how the unlimited energy 
of Siva is contracted by karma at the level of deep sleep (susupti) and the 
individual life force emerges. The level of speech is then Pasyanti — the Speech 
of Vision, which is symbolized by the letters (varna). All words are made from 
these phonemes, which makes these letters finite characters that are the building 
blocks of all thoughts." The jiva is the individual soul or life force that gives a 
living being its individual characteristic nature. This is believed to be where the 
seeds of karma are stored, and so is said to be the seed of all actions. 

The $akti called Mahavidya interacts with the dreaming state 
(svapndvastha) (personified as Pradyumna) to generate the thinking 
consciousness (buddhi*' or manas"). Parakala is therefore related to the initial 
appearance of the act of creation (unmesa), or the opening of the eyes of 
consciousness. The moment this duality is generated, subtle time (siksmakála) 
begins to act, and the realm of mind (manomaya) is generated. Subtle time is 
correlated to words (pada), as it is that which is made of letters which represent 
the seed desires of the jiva. This subtle time is called Niyati, which causes the 
seeds of action to arise at each moment. Niyati makes Letter (varna) into Word 
(pada), and controls the types of consciousness, thoughts and desires that are 
generated in the mind. 

Niyati is subtle time, which literally means the fixed order of things, 
necessity, destiny, and is personified as a goddess. It is the aspect of time which 
moves according to an individual's fate, which is the fruition of one's own 
karma. Good and bad times, the time for success or the time for failure are due 
to one's own karma, the consequences of which come about in the due course of 
time. Time is not just quantitative but gives birth to the qualities; it originally 
brings them forth and controls them when they arise individually in one's life. 


? Sanjukta Gupta in her introduction to the Laksmi Tantra says that these distinctions 
[and correlations] allow the Pāñcarātra to achieve a degree of synchronism between 
various Vedic, Puranic and Tantric cosmologies. 

* This process is similarly indicated in Tantraloka 6/11. 

*! Dyczkowski, Mark. Manthünabhairavatantram. vol.1, p. 398. 

? Here, the term ‘thought’ is being utilized in a broad sense to refer to any type of 
cogitation (verbal, image, felt, etc). 

* Varadachari, [svarasarihitá, volume I, p.101, referring to the Sattvatasarihità. 

? Laksmitantra. 

?5 Pauskarasamhita, Ahirbudhnyasamhita, Mahabharata. 
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Niyati controls how the jrva incarnates.^ The regulating power 
(niyamabhavita) of Niyati brings about whatever form one may have, whatever 
actions one may do, and whatever nature (svabhàvaka) one may have." One’s 
entire karma accumulated in the past (saficitakarman) is not present in any one 
incarnation, just that which will be experienced in that particular life 
(prarabdhakarman). In this way, the subtle aspect of Time determines the 
abilities, inclinations, and intellectual capacity of the individual, according to 
past karma. Step by step, in accord with subtle time, the jiva determines which 
karma it will experience, and then manifests its body made of the qualities 
(guna) of Nature (prakrti).** 

The aspect of time that arises from Niyati induces the ripening 
(pacanam) of karma, which drives everything forward (kalandtmaka). It 
coordinates the skill a person may have in one life, the good and bad karma 
from another, along with the debt to others he may have, organizing them so 
that they all unfold in consonance, It makes everything happen at the right time, 
or at the proper season. It impels everything, just as the bank of a river controls 
the stream. Time then has two functions: permission (abhyanujfia), and 
prevention (pratibandha).? Something appears because time allows its cause to 
be effective, whereas another does not because time doesn't allow its cause to 
be effective. 

What manifests in life is based upon our desires, which are the seeds of 
action. Time brings the season for these desires to sprout and grow. Just as fire 
cooks (pacana) food to make it ready to eat, time is that which matures karma. 
Laksmitantra says the various latent impressions (vásand) stored in the psyche 
(antahkarana) torment embodied beings during a particular time." It is our 
desires arising from past tendencies (samisküra) which give rise to our 
experience and actions. Those actions become our tendencies, which give rise to 
new desires. Impelled onward by Time, the cycle of action, latent impressions. 
tendencies and desire continues. Niyati takes us to our destiny, planted as seeds, 
in the same way as an acorn will become a tree. 

In the Paficaratra, Mahakali limits the latent consciousness (susupti) to 
create the jiva. Mahavidya interacts with dream consciousne: apna avasthà) 
to generate the mind (buddhi/manas). Each state of consciousness is created by 
the modification of time, which interacts with a quality of Nature (guna) to 
create a mechanism operated by the individual perceiver. Mahalaksmi 
(kriyasakti) interacts with the anthropomorphized form of the waking state 
(jagrat avasthá) to create the I-sense (ahamkdra), where the process of 


* From one perspective, the soul descends from the higher realms into niyati according 
to the will of Sudarsana (kriyasakti. From another perspective, the perceived 
individuality created by Sankarsana is guided or limited by its karmas in niyati. 
According to Advaita, time is just an illusion of the mind, and so this can be seen as the 
process of limitation by Maya/Prakrti. Susrutasarhità, Sartrasthana 1/11, calls niyati 
one of the six aspects of prakrti known by those with wide vision, 

? Ahirbudhnyasamhita, 6/48. 

* Ahirbudhnyasamhita, 6/49-53. 

? Vakyapadiya V. 

? Laksmitantra 17.52. 


TANTRALOKA 463 


diversification (sarnkhya) of the material embodied manifestation of Nature 
begins. This is the level of gross time (sthiila kala). 

Time (kala) is made manifest by action (kriya)," not space. Time 
precedes space." Time impels action. Time creates space.” The manifestation 
of the gross universe happens through gross time. This form of time is not just 
what we perceive, but it is that by means of which we perceive.“ In the waking 
state, perception through the mind/prana unfolds in gross time, which can be 
divided and is measurable. There are three states of consciousness, three saktis, 
and three qualities of time, in consonance with which prāņa assumes three 
different states. 


The Power of the Vital Breath, Pranasakti 


TA 6/45 states that the vital breath (pranatva) is the cosmic nature 
(visvatmatà), and the course of the breath (pranapatha) drives the cosmos to 
unfold (visvakalana). Here it is stating that the fundamental nature of the 
individual breath is the same as that of cosmic prana, and that understanding 
one enlightens the understanding of the other. In this way, we are advised to pay 
close attention as Tantraloka explains how prāņa impels the cosmos. 


Vama 


Avadblnadi: 
Bestow attention 


Adrapsa: 


Vaperetvd ape Poner nad treni 
Jyesthà Raudri 


Prànaáakti correlation, verses 53-55 


?' Vatsyayana, Nyāyabhāşya 2/39, translated by Pannikkhar, Raimon *Kalaakti: The 
Power of Time' in Concepts of Time, edited by Vatsyayan, Kapila. This concept can be 
compared with the Kantian concept of Time, which puts the manifestation of time 
within space. 

“© The time unit known as a ‘second’ was originally defined as 1/86400" of the average 
time required for the earth to complete one rotation on its axis. But since this is not a 
stable length of time with the proper accuracy for high-precision scientific work, the 
atomic clock uses the time of a certain transition of the caesium atom. There is no 
connection to space in either calculation, both relate to change (movement) which is 
action. 

? Stephen Hawking, The Grand Design, p.133-134: ‘once we add the effects of 
quantum theory to the theory of relativity, in extreme cases warpage can occur to such a 
great extent that time behaves like another dimension of space.’ 

“ Schrader, Introduction to Páficarátra, p.83 
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From Supreme Time (parakdla), the individual soul (jiva) is brought 
forth in the deep sleep which is the latent state of consciousness (susupti) where 
it becomes bound by karma. TA 6/56-57 calls the power of pràna at the causal 
level Vama, the mistress of those who are in sarisára. Vàma$akti is she who 
vomits out sarisüra (samsdravamana). The jiva is the individual life force 
(prana) created by Supreme Time (parakála); it is that form of consciousness 
which makes the body breath and the heart, beat. Vàma is the Lord's power 
(prabhusakti) at the causal level of prüna motivating the individual. The 
creation of the jiva is the creation of an individualized consciousness. Time 
cannot exist in a single undifferentiated reality. Time is the agent of 
differentiation, ^ from the first moment of the jiva’s formation to normal day-to- 
day thinking and consonant breathing. Vama stimulates the deep sleep (susupti) 
which generates the root impulses of the jiva, that is, the individual prana. 

Sakti in association with the dream state (svapnàvasthà) creates the 
individual mind and generates the mind, which is the subtle body of the jiva. 
Similarly, Jyesthà is associated with the awakened mind (suprabuddha). TÀ 
28/221-222 says that the vital breath assumes the state of the sense organs and 
channels (nádi) of vital breath that are the movement of the mind. In this way, 
Jyesthà vitalizes perception. 

Raud ti is associated with the vital breath in the manifest world and 
generates action. The Ahirbudnyasamhitd (52/51-52) says that in sequential 
time, the ego (ahankdra) evolves manifest Nature (vyakta) to create the 
conditions for the growth of the field of karma." TA 28/223-224 says that it is 
by the strength of this vital breath in the body that one experiences their activity. 
Raudri$akti aspires to know (bhubhutsd), and relates to unfulfilled karma 
(khilakarma), and so motivates the prana that works sequentially in the realm of 
the material world and our work in it.” 

VamaSakti is the supreme (para) level, which gives rise to impulses, 
and this author associates with the English term ‘felt sense’. It governs where 
we choose to place our attention and intention. Jyesthàsakti is the expansion and 
contraction of the root movement of the body, which is how prāņa enlivens the 
body, its organs and affects. Raudrisakti is the actual manifestation of the 
breath. VamaSakti is the seed of the breath. It is the life-force ready to 
germinate. Jyestha is like the sound impulse (fabda) differentiated from its 
meaning (pratyaya). It is like a seed that has sprouted and branches out in 
various directions generating the vital pranic functions of the mind. Raudrisakti 
is the sequential breath and life-force that gives life to the physical level of 
existence. 


^5 Dyczkowski, Mark. Manthünabhairavatantram. vol.2, p.212. 

“ Abhinavagupta quoted by Dyczkowski. Manthanabhairavatantram, vol. 1, p.399. 

"^ Laksmitantra 2/13 says that the waking consciousness (jagraf) mixes with the 
sattvasakti, said to be the I-hood of Purusa, to create the individual I-ness (ahankara) of 
the rational waking being. The Ahirbudhnyasamhita (59/34) says that the 
personification of the waking state (Aniruddha) bestows upon men the fruits of their 
karma (phalüni purusebhyas càpnoti kriyayarcitah | tatah purusa ity evam aniruddho 
"bhidhiyate). 

s Contemplate also Tantraloka 6/182cd icchamatrapratistheyam 
kriyaavaicitryacarcana. 
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Tantraloka states that Chapter Six focuses on the microcosmic orbit 
(samastádhvan) of the breath in the body and understanding the six-fold 
emanation that rests on the breath (prana). It explains the three levels of time 
and prāņa, and how they are rooted in consciousness, in order to explain the 
anatomy of prána and time from which the world and the human being is 
composed. TA 6/58 declares that knowing the true nature of emanation (srsti) is 
essential in order to attain liberation, and that the various phases of creation 
depend on Time (kālādhīna), which is the fundamental nature of prana. Here 
we see that before understanding the various units of time, first we must 
understand Time on this deeper level. Then we see how time through various 
aspects of prána generates the individual nature of the person in sarisára, their 
subtle body, and enlivens their physical existence. Each level of being depends 
on a modality of prana which relates to a different level of time. 


Raudri . 
Present in the motion Perceptible 
of the breath from the (sphuta) 

Heart upwards 
Jyesthà Imperceptible 
Contraction and (asphuta) 


expansion of the 
root (kanda) 
Vama 
Impulse of the 


vital breath Ss SZ 


PranaSakti in the body, verses 47-55 


TA 6/46-47 states that prana completely permeates the body, but it is 
not clearly evident (sphuta) everywhere. We only notice prana in the breath that 
is seen to be moving from the heart, although prana is present throughout the 
body, as it gives life to all of its activities. Prana exists in the body in 
perceptible (sarivedya) ways and imperceptible ways. The perceptible is divided 
into that which can be calculated and that which cannot. Consciousness as 
speech (vac) can be divided into three levels of differentiation, as word (sabda), 
perception (pratyaya), and meaning (artha). Prana unfolds analogously in such 
a way that the manifest object (artha) is the perceivable and the prana that can 
be measured is the breath. This level of the vital breath is set in relation to time 
that can be measured. All three levels of prana operate together and the physical 
breath is grounded in their interaction. The astronomical calculations are done in 
relation to the perceptible and clearly evident vital breath that extends from the 
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Heart to the End of the Twelve. The latter is located in two places. One is at a 
distance of twelve finger breadths above the head and is called the upper End of 
the Twelve. The other is located at the same distance from bridge of the nose, 
extending downwards and is called the lower End of the Twelve. 


Ahoratra: Day and Night 


Now begins the introduction to the world of clearly evident units of 
time. Each unit of time has its own quality of vital breath associated with it. Just 
as the night is cool and calming whereas the day is warm and active, 
analogously there are two states of the vital breath. The waxing and waning 
moon correspond to the externalizing and internalizing phases of the vital 
breath. In the outer world, these qualities affect the five elements, plants, 
animals and human body, its hormones and psyche. Time creates a rhythm, or 
pulsation, that affects everything that manifests within it. These time 
frequencies extend from very small to very expansive. Awareness of these 
cycles of time enhances our perception of the natural world and how it affects 
consciousness. 

Day and night represent the basic, archetypal nature of time as a whole. 
According to common astrological numerology, a four second unit of time is 
called a ‘prana’ and is considered to be the basic component of time. A day is 
called aha. Sanskrit and the night, ratri. In this way, the twenty-four hours 
Day and Night is called ahorátra. Day and Night is a representation of the two 
opposites that create the universe — from the level of Purusa-Prakrti to male and 
female, hot and cold, hard and soft, outer and inner etc. TÀ 6/78 relates the Day 
of exhalation to prakdsa (light-awakening-manifestation), and the Night of 
inhalation to visrama (rest and repose). 

The Day and Night polarity is often represented by the Sun and Moon," 
or the anthropomorphized forms of Siva and Kali. Siva is white and Kali is 
black — the white day and black night.” There is no night without day, and no 
day without night.*! The day is male and the night female (JB 2/434). The Day 
and Night (ahorátra) are the procreators (sarvam prajana) of everything (JB 
2/287). They are the mother and the father (JB 1.50) of the universe. Their dance 
together is imperishable Time, the days and nights are endless and these two, 
while rolling on, obtain everything.” 


They toss, day and night, 

like a pair of dice 

and move men like pawns - 

‘Time’ plays a frenzied game with Kali, 


?' The Sun-Moon conception is in early literature, and the association with /da-Pingala 
nádis in later Hatha Yoga was most likely a development blooming forth from this 
concept. 

5 Rgveda 6/9/1 ahas ca krsnam ahar arjunam ca. 

?! Jaimintyabrahmana 1/207 na vai ràtryà rte ‘har na rátrir rte ‘hnah. 

* Jaiminiyabráhmana 3/357 ete ha va aparyante yad ahoratre | ye te va idan 
parivartamàne sarvam àpnutah |l 
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his partner in destruction”. 


Day and Night are symbolic of the movement of time and the impelling 
(kalana) nature of Time moving all things forward.’ The manifest universe 
(vyakta) exists because there is an imbalance. The mind moves because of the 
imbalance between these polarities (yugmaka). The day can be seen as rajas and 
the night as tamas. There is no sattva within them. Sattva is the balance of the 
right solar channel (Pingala) and the left lunar channel (/da) that move together 
into the central channel within the body. This can be represented by the Chinese 
Yin-Yang symbol, which is partly black and partly white, the two set in perfect 
balance, representing sattva. 

TA 6/74 says that the initiation (drksd) of pervasion, creative meditation 
(dhyana) and yoga takes place when the polarities, white and black, long and 
short, Dharma and Adharma, and Day and Night dissolve away. The polarities 
create movement and change; excess grows too much and sinks into deficiency, 
which then pulls the system into the opposite polarity. Balance brings about 
stillness. Equilibrium and its duration is a doorway into the centre of one’s own 
being. TA 6/84 declares that liberated, transcendental consciousness (turtya) 
dawns when Day and Night dissolve away." 


The Knowledge of Time, Kálajfiana 


The ancient astronomer-astrologer was required to calculate the 
calendar. Westerners take their calendar for granted since the government runs 
on a Catholic calendar that is accepted by the masses and considered standard. 
The civil months are named and numbered according to Pope Gregor, and 
people check their latest technology for the Gregorian date. A Gregorian date 
has nothing to do with the Sun, Moon or stars. It connects one only to Pope 
Gregor's calendar and nothing else. In the traditional solar-lunar calendar used 
in the Vaidika and Tantrika tradition, the calendar reveals the placement of the 
Sun, Moon and stars of the sky. The date lets us know where in the universe, or 
where in the pulsation of time we are. The Vedànga Jyotisam (1/2) calls the 
knowledge to make this calendar the knowledge of Time (kālajñāna), which the 
Bhagavadgità (8/17) calls the science of Day and Night (ahoratravidya). 

The primary chronocators (time calculators) are the Sun and Moon. The 
perceptible motion of the Sun creates days and nights. The relationship between 
the Sun and Moon creates lunar phases that constitute the lunar month and the 
names of the days in it. The position of the Sun in the sky (and its shadow on 
the Earth) marks the solstices and the equinoxes, which mark the parts of the 
year. The stars are part of the nomenclature of phases in these periods, as they 
are the markers of the stations on the 360-degree background through which the 
Sun and Moon revolve each day of the year. Chapter Six of the Tantraloka is 


5* Miller, Barbara Stoler, trans. The Hermit and the Love-Thief: Sanskrit Poems of 
Bhartrihari and Bilhana. 5171. 

* Jaiminiyabrahmana 1/207, day and night create whatever has happened and whatever 
is going to happen. 

* This dissolution is not about the intellectual endeavour of ‘believing in time’ or not, 
which is conceptualization. 


468 APPENDIX CHAPTER SIX 


written assuming that the reader utilizes a natural solar-lunar calendar that 
includes the positioning of these celestial bodies in the heavens. 

In accord with our current Western system of measuring time, one tends 
to think of the second as the basic unit of time, with milliseconds below it and 
minutes above it. The Vaidik and Tantric base unit of time is called a ‘prana’, 
which is equal to 4 seconds. Translations often translate the unit of time ‘prana’ 
as a breath, but while it may have originally been represented by the breath, it 
was clearly a chronometric unit with a symbolic correlation to the breath. The 
unit of time called a prana is related to the length of a normal breath (two 
seconds for inhalation and two seconds for exhalation). Throughout the various 
kingdoms in what is now called India, there were various systems of time units 
and terminology. In some traditions, this four second unit is also called a nimesa 
(‘a blinking of the eye’) or a paramdnu (‘an atom of time’). 


7 


Celestial finger measurements 


Units of Time 

Pràna i breathing cycle 4 seconds 0 or 
(same as a nimesa) 

Vighatikà | 6 pranas 24 seconds 0° 06' 
15 pránas. 1 minute 0 15* 

Kşaņa 60 prāņas 4 minutes 1 

Ghatika | GO Vighatikas or — |, minutes 6 
360 pranas 

Muhürta 2 ghatikas we 48 minutes 12° 
720 pranas 

m 1/24" of a day 60 minutes i 

Hora or 900 pránas or 1 hour 15 
30 ghatikds or 12 

Ahas 15 muhürtas or hour daylight 180° 
10,800 prana*® yap 
60 vighațikās or 

Ahorütra | 30 muhürtas or 1 solar day or 24 hours | 360° 
21,600 pránas* 


* This is calculated in the Satapathabrühmana 12/3.28. 
? 2160 years is the time period for the precession of the vernal equinox through one rasi 
of 30 degrees. 
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The Satapathabrahmana 12/3.28 states that there are 10,800 four- 
second prana units in a day (ahas) and 21,600 prana in a Day and Night 
(ahoratra). There are 15 prànas in a minute (composed of 60 seconds) and 900 
prünas in an hour. The hour is a solar unit and relates to the movement of the 
Earth's rotation.” The ghatikà was a lunar unit of time and relates to the tidal 
variations caused by the Moon.? The hour divides the day into 24 sixty-minute 
portions and the ghatikà divides the day into 60 twenty-four minutes portions. 
There are 6 pranas in a vighatika of 24 seconds. There are 60 vighatikds in a 
ghatikà of 24 minutes (1440 seconds) and 60 ghatikds in a day of 24 hours 
(1440 minutes). A ghafa is a large earthen water-jar that has a hole in the 
bottom, once used to make a water-clock in the region of ancient Mesopotamia 
and India. It was calibrated in such a way that when filled with water, it took 
exactly 24 minutes for it to leak out, similar to an hourglass with sand. 

The basic unit of time ‘relates’ to the human breath (prana), and it is 
through this unit of breath that the cycles of time and individual consciousness 
are tied together. The 24-hour rotation of the Earth creates the cycle of Day and 
Night. The spin of the Earth is perceived as the movement of the Sun traversing 
360 degrees of an arc (angular degrees). One degree of an arc (1°) is called a 
bhdga or ańśa. One minute of an arc (0° 01") is called a kala, and the seconds of 
an arc (0° 0' 01") are called vikala. A prana (4 seconds) is the amount of time 
the Sun is seen to move one minute of an arc (0° 01^). The Sun is seen to move 
1° of arc through the sky in sixty breaths (60 pranas) or 4 minutes of time. This 
makes and hour (15° of the movement along the arc) divisible into 900 pranas 
(6/23-24). The movements of the sky are the macrocosm, calculated as time on 
a clock, and correlates to the microcosm of the breath. 


* The Earth rotates on its axis once in 24 hours. This is perceived in the day by the 
motion of the Sun and at night by the motion of the stars. The stars of the sky were 
divided into 12 portions of 30° called rasi, which would take 2 hours to ascend. These 
portions were divided in half (15°), called hora, which took one hour to ascend. 15° of 
arc motion of the Sun during the day or 15° of arc motion of a star at night would 
indicate an hour had passed. The relation to the Sun for this time unit was indicated by 
the primary use of the Sun dial and the markings of its shadow in hour portions to 
calculate time. 

® This is seen in tidal charts indicating the variation of high and low tides caused by the 
relationship between the Earth and the Moon. It is called the principal lunar semi- 
diurnal constituent, which modern science calculates as approximately 25 minutes. The 
time between one lunar zenith and the next is presently 12 hours and 25.2 minutes (half 
a tidal lunar day). The difference between the half solar day (half Earth rotation) and 
half lunar day is a ghafika. The difference between a full solar day and a full tidal lunar 
day is a muhürta. These are averaged into the 1440 minutes of the day to create the 
sexagesimal 60 ghatika or 30 muhürta. The relation to the Moon and water was also 
seen by the primary use of the water clock when calculating the ghatika. 

© The Vighatika (24 seconds) and Ghatika (24 minutes) are also known as Vikala and 
Danda, Vinadi and Nadika, Vinàdika and Naligais, Lita and Danda, as well as Pala and 
Ghari. Pala is made of 60 vipalas, which is made of 60 prativipalas (or tilas) of 0.4 
seconds, which is made of 60 sura (.0006666 of a second or 0.6666 milliseconds). 
These micro-units of time were laughed at by European writers in the 1800s as having 
no purpose, while in fact they would have played an important element in recording and 
calculating accurate astronomical observations and their arithmetic tables. 
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The human body is also proportioned according to stellar phenomena. 
When the index finger (ariguli) is held to the sky at arm’s length, its end tip is 
approximately one angular degree (1°). This will be the same for any age or size 
as the finger should be proportional to the length of the arm. One eye will need 
to be closed as you look at your finger (angula) against the sky. The Moon 
would move one finger distance in the sky during the span of 60 pranas (four 
minutes). Planetary movements could be observed against the stars with finger 
distance (aħgula) for estimated time and calculations. The angular motion of 
the sky is the macrocosm, calculated though the microcosm of the body. 


Babylonian Unit Time in minutes Angular Unit 
and hours 
Day/night 24 hours (1440 minutes) 360° 
Beru 2 hours 30° 
Un 4 minutes (360 in a day) r 
NINDA 4 seconds (Hindu prana) [UE 


The Indian and Babylonian day were broken down differently, but with 
the same root unit and the same sexagesimal concepts. The Babylonians copied 
the twelve signs of the zodiac onto the day, creating twelve ‘double’ hours, six 
in a day and six at night. The double hours are a 30* motion along the arc of the 
horizon measured in relation to the ecliptic. These are divided into 1° portions of 
the arc, which is equivalent to sixty 4-minute units (Un). These are divided into 
60 NINDA of 4 seconds. The hour of 15* of the arc was most likely Egyptian in 
origin and was fully integrated with the variations of its calculations in 
Babylonia, India and Greece.” 

In the Vedic system, there is an intelligent integration of solar and lunar 
sexagesimal mathematics. There are 12.3 lunations in a solar year, averaged to 
12. This number goes into 365.2422 days (averaged to 360) an equal 30 times. 
The 12 months are then averaged into 30 days which is related to the average 
lunation length of 29.5306 days. Dividing the lunation into 30 angular units, 
makes one lunar day (tithi), which is equal to 12° distance between the Sun and 
Moon." In this way, the 12 solar months (or 30° motion of the Sun) are divided 
into a reciprocal 30 lunar days, created by 12° angular motion. The integration 
of the movement of the Sun and Moon continues deep into Vedic calendrical 
dynamics, where the solar month determined the name of the lunation cycle, 


"' During the Neo-Assyrian time period in Mesopotamia, measurements bearing bodily 
names and ratios were eventually rounded to sexagesimal numbers bearing the name of 
common units previously utilized, This is seen for finger units in Mesopotamia and 
would be similar for the prana. David Brown (2000), “The Cuneiform Conception of 
Celestial Space and Time." Cambridge Archaeological Journal, 1001), p.113-114. 

© Smith, S. “Babylonian time reckoning.” rag, p.81. It is important to note when 
looking at Indian chronometry, we compare with Mesopotamians/Babylonians and 
Egypt 
? The tithi of 12° of lunar motion is equivalent to 1° of solar motion per day. As the Day 
and Night (ahorátra) is split into day (ahas) and night (ratri), the tithi is split into two 
halves called karanas, consisting of the root sexagesimal 6* arc motion. 


TANTRALOKA 471 


while the lunation phase determined the name of the solar day. In this context, 
the solar day is divided into 30 phases of 48-minute units called a muhürta. 


12 months | 30° of solar motion 
30 tithi | 12° of lunar motion 


The 48-minute unit (muhürta) was not just a mathematical one. It bears 
a direct relationship to astronomical phenomena that shows up in natural events 
such as the change in the time the Moon rises, which varies by 48 minutes each 
day. Again, the lows and peaks of the tide change in a similar time period each 
day, so that these units differentiate what oceanographers call tidal days.“ The 
lunar cycle is divided into 15 waxing phases and 15 waning phases. A day is 
similarly divided into 15 muhürta and the night into 15 muhürta. A muhürta is 
48 minutes. It consists of two halves like the lunar phases, each composed of 24 
minutes (ghatika). A Day and Night can be divided into 30 muharta or 60 
ghatikà. In this way, the day is either composed of sixty 24-minute units or 
twenty-four 60-minute units called hours (hora). The duration of a muhürta and 
ghatikà is calculated on basis of the Moon's division of time. In comparison, the 
duration of a hora is calculated in relation to the movement of the Sun in such a 
way that there are twelve in a day and twelve at night, like the months or signs 
of the zodiac in a year. 


Hora: the Hour 


The passage of hours can be observed by observing the quality of the 
breath as the nostril through which it moves predominantly changes every hour. 
The Tantráloka (6/23) says a Day and Night (ahorátra) consists of 24 periods of 
900 prünas each, which give various results (citraphalapradà). Astrology 
utilized these hours to make predictions as ritual for purposes. There were two 
types of hour systems used in the past: equal and unequal hours. The unequal 
hours (or seasonal hours) divided the day by 12 and the night by 12. The hours 
would change length at different times of the year, sometimes stretching to 90 
minutes and shrinking to 30, but the day and night would always be divided into 
an equal number of hours. The other system maintains the length of an hour a 
constant 60 minutes (900 pranas) and is based on the division of the day and 
night into 12 equal portions when an equinox occurs. With equal hours 
(samahora), the day will have a different number of hours throughout the year 
as the length of the days and nights change. Unequal length of hours 
(visamahorá) maintains an equal number of hours each night and day, but they 
have unequal number of minutes. Hours of equal length entail that the number 
of hours in a day and a night throughout the year changes, whereas the length of 
an hour does not. The Svacchandatantra, which is the source of much of 
Chapter Six, states that the day has twelve hours, as does the night (SvT 7/168), 
potentially indicating seasonal hours. It then states that an hour has 900 breaths 
(ibid. 7/170), clearly indicating equal hours. Associated material indicates 


“ Best example given at 
https://oceanservicenoa.gov/education/tutorial_tides/tides05_lunardayhtml. 
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Tantraloka uses the equal hour (or the unequal hour imagined at the equinox 
making it equal). 

Modern people are so used to equal hour clock time that unequal hours 
seem very foreign. On a solar clock (sun dial) it is a simple adjustment of lines. 
Below is the difference between unequal and equal hours at 38 degrees of 
latitude. Unequal hours (visamahora) are on the left and equal hours 
(samahorà) to the right: 


Equal and unequal hour sun dials 


The ancients were able to accurately tell hours in the day with a sundial, 
and at night were able to use a water clock (ghatikayantra) or an astrolabe to tell 
the hours by stellar movement. A proper sundial can be accurate up to two 
minutes, as noted by the vertical lines. It can also indicate the day of the month, 
solstices and equinoxes, as noted by the horizontal lines. This method of reading 
time is projected into the body by the practitioner as the cycles of the day, 
month, solstices and equinoxes. 

The hours are said to have the qualities of the seven planets (grahas). 
They are arranged in the order of the speed of their observable motion, and so 
denote determine the order of days of the week. The ruler of the first hour of the 
day becomes the ruler and name of the day. The first hour on Sunday is ruled by 
the Sun, the next hour is ruled by Venus, then Mercury, then the Moon, and 
beginning the cycle again at Saturn. The Vaidika and Tantrika day begin at 
Sunrise. The last hour of Sunday is ruled by Mercury. The next day starts with 
the hour of the Moon and is thus named Monday (Somavára in Sanskrit). The 
last hour of Monday is ruled by Jupiter, and the first hour of the next day is 
ruled by Mars and is therefore ruled by Mars (Tuesday for Tuew, the Germanic 
god the Romans identified with Mars). 


LMT | Hora | Sunday | Monday | Tuesday | Wed | Thurs | Friday | Saturday 
6 AM 1 Sun Mon Mar Mer | Jup Ven Sat 

7 AM 2 Ven Sat Sun Mon | Mar Mer Jup 

8 AM 3 Mer Jup Ven Sat Sun Mon Mar 
9AM | 4 Mon Mar Mer Jup | Ven Sat Sun 
IOAM| 5 Sat Sun Mon Mar | Mer Jup Ven 
IIAM| 6 Jup Ven Sat Sun | Mon Mar Mer 
12AM| 7 Mar Mer Jup Ven Sat Sun Mon 
1PM. 8 Sun Mon Mar Mer | Jup Ven Sat 

2 PM 9 Ven Sat Sun Mon | Mar Mer Jup 

3 PM 10 Mer Jup Ven Sat Sun Mon Mar | 


^^ Sreeramula Rajeswara Sarma indicates that more Indian astrolabes have lines for just 
unequal hours than for equal hours. Section 3.4, p.230. 


TANTRALOKA 473 


4PM n Mon Mar Mer Jup Ven Sat Sun 
5PM 12 Sat Sun Mon Mar | Mer Jup Ven 
6PM 13 Jup Ven Sat Sun | Mon Mar Mer 
7 PM 14 Mar Mer Jup Ven Sat Sun Mon | 
8 PM 15 Sun Mon Mar Mer | Jup Ven Sa | 
9 PM 16 Ven Sat Sun Mon Mar Mer Jup J 
10PM | 17 Mer Jup Ven Sat Sun Mon Mar 
1PM | 18 Mon Mar Mer Jup Ven Sat Sun 
12PM | 19 Sat. Sun Mon Mar | Mer Jup Ven 
TAM | 20 Jup Ven Sat Sun | Mon Mar Mer 
2AM | 2! Mar Mer dup Ven Sat Sun Mon 
3AM | 22 Sun Mon Mar Mer | Jup Ven Sat 
4AM | 23 Ven Sat Sun Mon | Mar Mer Jup 
SAM | 24 Mer Jup Ven Sat Sun Mon Mar 


The quality of the hour is based on the nature of the planet ruling that 
hour. The hour of Jupiter is seen to be supportive of spiritual teaching and 
learning. The hour of Mars is seen to be more conducive for disagreements and 
handling situations in which aggression is preferred. Each hour gives its various 
results (citraphalaprada). This system of hours can be used for regular weekly 
timings, such as a class that begins the same day and time each week. 

Western scholars sometimes think that Jyotisa as a Vedanga was done 
only to calculate when to perform rituals (yajfia). This is because the oldest 
astrological text, the Vedàngajyotisa, which has survived to the present, is a text 
says that it is specifically for calendrical calculations (kdlavidhdnasastra). 
Vedàngajyotisa (1/3) says that the Vedas are created for ritual, and ritual must 
be performed at the right time. Kalavidhanasastra is the way to calculate the 
correct time. Therefore, the one who knows Jyotisa is the one who knows ritual. 
Similarly, Taittireyabrahmana (3/3/9/12) also says one performs the sacrifice at 
the proper time when that time has come (fam kale kala agate yajate). 
Vedàngajyotisam only teaches about the calendar and how to calculate it, as that 
was its direct purpose. If there was no metaphysical meaning ascribed to those 
time periods, then why would rituals be performed at those times, and for what 
purpose? The Sun had deep meaning, the wheel had metaphorical meaning, and 
even the Vaidika spoon had a spiritual meaning, with its own prayers. To think 
that huge expanses of the sky, advanced calculations of their moving stars and 
planets, and their respective time periods that took intricate mathematics only 
developed some meaning thousands of years later would not be logical. 

Ritual is done at a particular time to achieve the results related to that 
particular time period. Time in its various forms is a four-dimensional map. 
Similar to having a map to get to a temple to do pūjā, instead of a waste station, 
time has places within it that are like temples and places that are filled with 
trash and toxins. Time has qualities that are mapped, just as locations can be 
mapped and understood. Ritual is to be performed at the appropriate time to 
achieve its intended results. 

The twenty-four hours of the day are a map of the worldly fruit one can 
chose to utilize. There are other places, called sandhya, in the day that do not 
possess worldly value. Instead, they harbour transcendent reality. A map of time 
is a fourth dimensional concept that utilizes the imaginal aspect of 
consciousness to comprehend. The language used in the Tantrüloka is nondual 
and speaks of both the internal nature of the breath and the external nature of 
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time in the world. TA 6/23 talks about an external hour consisting of 900 
breaths (and the results of each one). Then it talks about the internal nature of 
the breath, metaphorically relating it to sunrise and sunset. Tantraloka speaks of 
the internal and external at the same time. The macrocosm is directly reflected 
in the microcosm. We understand the breath more deeply from the nature of the 
day, and we understand the nature of the day from the breath. The nature of the 
pulsation (pránaspanda) that makes the breath move is the same pulsation that 
makes the days and nights move. Understanding the nature of one is 
understanding the nature of the other. 

Tantraloka creates a map of the breath and its relationship to the Day 
and Night. Within the twenty-four hours are four junctions that happen 
throughout the Day and Night. Each of these also has its own qualities that are 
reflected in the nature of the breath. 


The Location of the Breath 


By relating the qualitative nature of time to the qualitative nature of the 
breath, it grounds an abstract concept into an experiential felt sense within the 
practitioner. In the breath and body there are various ways to visualize prana, 
energy centres (cakras) and other sacred space. A materialist argument is that 
these places don't exist. Others religiously argue for their existence. For this 
practice, it is not about believing these inner points exist and finding them in 
material reality, it is about the power of visualization and attention to create a 
state of consciousness, and harnessing the body and breath to channel the 
mind's transformative power. 

Before teaching this topic, I generally request people to take a minute to 
sit and be aware of their state of consciousness. Then take a few minutes to 
visualize the Sun shining brightly in the centre of the chest. Afterwards, notice 
the state of mind and the feeling in the body. Whether there is a Sun actually in 
the heart or not is irrelevant. What matters is the power that one's visualization 
has to achieve a state of calm, centred consciousness. 


The Junctions within the Breath 


Tantraloka (6/24-27) describes the nature and qualities of the breath. 
Inhalation (apana) corresponds to the night and the Moon. Exhalation (prana) 
corresponds to the life-giving Sun (jivadirya), and relates to activity during the 
day. Inhalation is the night, while the moment between inhalation and 
exhalation is like sunrise. It occurs when the Night of inhalation stops and the 
Day of exhalation begins. Sunset is the time when the Day of exhalation stops 
and the Night of inhalation has not yet begun. 


Inhalation | Exhalation 
(apana) (pràna) 
Moon Sun 
Night Day 
Nada Bindu 
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Sunrise 


Inhalation begins from the End of the Twelve and goes downwards to 
the Heart. At the end of inhalation, there is a slight pause, for an eighth of a 
second,” before exhalation begins. The junction of night and day is generally 
considered to be 48 minutes (one ghatika before and one ghatika after). This 
moment in the heart is the break of dawn followed by sunrise. A new day is 
born from the heart, but for a moment, there is a space between night and day in 
which the true nature of the Self (completely free of objectivity) resides beyond 
the dualities. Within the pulsation of consciousness, it is sunrise in the external 
world, and a phase within the breath. 


Sunset 


Exhalation ends at the End of the Twelve above the head for yogis. 
Sunset occurs there when the Day of exhalation has come to an end and the 
Night of inhalation has not yet begun, In the cycle of Day and Night, sunset is 
the mahüsandhyà — the Great Conjunction — which is said to be perfect 
tranquillity (suprasantatmika). Each junction (sandhyā) of the breath has a 
correlation to a different aspect of time, which makes each of them powerful in 
their own way. The yogi meditating at sunset, for example, infuses the body and 
mind with great peace. Ayurveda instructs those who are very disturbed in their 
life to take advantage of the time the sun sets to reflect and attend to the breath 
in order to enter a space of tranquillity. For the yogi who finds all things in the 
breath, the end of the exhalation is increased, and in that space, tranquillity is 
infused into the mind. 

Just as unwholesome food makes one sick and wholesome food keeps 
one healthy, the nature of time can bind you and limit the results of your 
practice or it can reinforce your intentions, creating powerful practice and 
powerful results. He who says he doesn't believe in the good and bad qualities 
of food and eats anything, makes food an obstacle to good health. One who 
knows the nature of food can use it as a medicine. Similarly, one who knows the 
nature of the times uses it to empower his practice, meditation and rituals. 


© Tantraloka 6.25ab says the time is half a tuti, yet a tuti is not defined until verse 63. 
Tufi is utilized in Chapter Six as a ratio unit: 1/16 of the measured half unit or 1/32 of 
the whole unit. In a pràna it is 1/8th of a second- (2 seconds divided by 16) and half a 
tuti is 1/16th of a second. In day, a tuti is 1/16th of the 12 hours (720 minutes) = 45 
minutes. Half a tuti here is 45/2=22.5 minutes. Standard calendar calculations say the 
sandhi of the day is one ghatika (24 minutes) on either side of the sunrise and sunset. 
Internal sandhi is 1/8" of a second on either side of the breath which is 4 of a second, 
while external sandhi is 22.5 minutes, using the hora ratio given here. The tuti gap is 
not exclusive, but inclusive. There are 900 x 24 breaths, which doesn't leave over any 
seconds (internally) or minutes (externally), but they overlap, and this is the standard 
calendar use. The one ghatika before and after sunrise is not a separate time period, but 
runs on top of the time already there. 
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Midday End of 


the Twelve 


Midnight 


Abhijit 


Day and Night of the breath 


Midday is the time when the Sun is directly overhead, in the place 
called the midheaven (vyomamadhya). Externally, in modern vernacular, this 
time is called solar noon. Internally, this is the middle of the flow of the breath, 
where its path crosses the palate in the course of its ascent. Midday is when the 
Sun is at its highest elevation and crosses the celestial meridian. The period of 
time before it does so is called ante meridiem (am for short) and after it passes 
this point it is post meridiem (pm for short), Solar midnight is when the Sun 
passes the nadir (opposite the midheaven) and becomes ante meridiem (am) 
again. Solar noon occurs in the middle of exhalation, and solar midnight in the 
middle of inhalation. 

Sundials were the main timepieces until the middle of the seventeenth 
century, when mechanical clocks were invented. An ‘equation of time’ had to be 
made to correct the mechanical clocks to true midday. Sundials were considered 
to have the ‘correct time’, whereas mechanical clocks had an ‘inaccurate mean 
time’. After the mechanical clock became more common, the correction 
gradually reversed so that sundials came to be corrected to mechanical clock 
time. This initially created outrage among some British astronomers — a time 
when the Sun was not on the celestial meridian was being called midday! But 
technology won, and modern humans are presently disconnected from the actual 
midday. For example, midday in northern California on August 14^ 2019 was at 
13:11, that is, 71 minutes after clock time noon. 

Solar noon is a good time for successful spiritual practice, be it ritual or 
meditation." When people used sundials to tell the time, midday was observable 
when the shadow of the gnomen lined up directly with the gnomen itself (with 
no angle to the left or right). At this time, the Sun is directly overhead, and the 


® Exact midday will vary depending on your longitude. There are websites that can help 
calculate this time for you; just search “solar noon calculator”. 
http://wwwsuncalcnet/#/39.2323,-120,9375,3/2014,08.05/23:21. 
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entire sphere above the perceiver is light. The Earth below the perceiver is 
completely dark, and every shadow is what makes it in direct alignment. This 
midday junction is called Abhijit muhürta (48 minutes) and lasts for one ghatika 
(24 minutes) before and after the exact solar noon. During this junction 
(sandhyà), the true essence of the Self, which is always shining and never sets, 
can be realized. From a geocentric perspective, the Sun moves and there is day 
and night. It is perceived as if the Sun is going away and returning. From the 
heliocentric perspective, the Sun is always shining, and it is our Maya that is 
hiding the Sun. Practice during the midday junction awakens the heliocentric 
perspective (the realization of the always present Self), and is said to give 
liberation (moksada). 

The morning sandhyà relates to Brahma (brahmamuhiirta), and the 
noon day sandhyà to Visnu (abhijitmuhürta). The sunset mahāsandhyā relates 
to Siva (Mahadeva), and the midnight sandhyd to Kali. Each sandhyà lasts one 
muhiirta (48 minutes), with one ghatikà (24 minutes) on each side of the 
junction. The sandhyds are generally inauspicious for worldly activities, but are 
beneficial for spiritual pursuits.^ In this teaching, it is not about finding the 
sandhyà in the day alone, nor finding the sandhyà in the breath alone. They are 
the same ‘centre’ between two polarities within consciousness. By meditating at 
these times, the centre in between is widened, prolonged, and more easily 
accessible. The goal is to locate the sandhy in the breath corresponding to the 
external that occurs during the day. This is the time to sit in meditation and 
connect within the breath, to the vibration with which everything pulses. The 
morning sandhyà awakens the true nature of the Self, the noon sandhyà reveals 
the unsetting nature, and the evening sandhya bestows tranquillity. 


The Top Knot 


The quality of time indicates the quality of prana, which indicates the 
quality of thought and the nature of cognition at any a particular moment. 
TA 6/22 teaches that the top knot (sikha) is breath (pràána), and that ‘where the 
top knot is tied in this way that is the results attained." Traditionally, a pūjarī 
(i.e. the person who performs a ritual) ties his hair up in a knot before beginning 
a ritual. When, or during which sandhya, the püjart ties his hair up to perform 
the ritual, determines the results he will attain. The tying of the top knot is also 
symbolic of focusing (= tying) prāņa on a particular point for meditation 
(dhyana). The quality of time when that prána is focused has its inherent effect 
on the results of that focus. As external time is reflected in the breath, the breath 
itself has its own anatomy and nature. The top knot is called prana in TA 6/22, 
the hours it can be tied are discussed in 6/23cd, the sandhyds are discussed in 
6/24-27, and then the tying of the top knot and corresponding results are 
discussed again in 6/28. There is only one verse about the hours and their fruit, 


® Tantraloka (6.68) mentions the importance of the midday and midnight Abhijit 
muhürta, which is solar noon and exact midnight. It is not stated, but inferred, to utilize 
these time periods for worldly pursuits (bhoga) and spiritual practice (moksa). Standard 
practice in India is to use the afternoon Abhijit muhürta for bhoga and the midnight 
Abhijit muhiirta for spirituality. 

® evarn baddha sikha yatra tattatphalaniyojika V TA 6/28ab 
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assuming that they are common knowledge, and the focus is placed on the 
spiritual benefit of the sandhya. 

TA 6/23ab states that when the pràna is tied (baddha) at the time a 
ritual is performed (yāgādikāla), it is Siva by nature, because it is in a state of 
undifferentiated oneness (niskalatvac chivatmika). The Vijfianabhairava teaches 
a series of meditations on the sandhyà. The Goddess asked, “How is this state 
of absolute fullness, beyond space, time, and locality, which is impossible to 
represent conceptually, to be attained? By what means can one enter into it? 
And how does the Supreme Goddess (Para Devi) become that entryway, O 
Bhairava?” (22-23) 

Bhairava replies, 

“The exhaled breath (prána) (ham) is above and the living being (the 
inhaled breath) (jiva) (sah) is below; (the goddess) Para who is emission 
(visarga) is uttering forth (and manifesting in this way) within the two places 
where they originate. (The yogi attains) the state of fullness by filling (them). 
(24) 

O Bhairavi! By not returning out from the two voids of the breath, 
whether internal or external (where it rests at the beginning and end in the Heart 
and the End of the Twelve), Bhairavi reveals in this way Bhairava's body (of 
consciousness), (25) 

The energy in the form of the vital breath should neither exit nor enter 
when the centre has unfolded by the (one pointed) state free of thought (that 
places them there and abides there). Thus there, by that (same power, the 
Yogi’s) Bhairava nature (is made manifest). (26) 

If (the power of the vital breath) called ‘Tranquil’ is retained, whether it 
has been ejected (in the course of exhalation) or filled (in the course of 
inhalation), in the end of that (practice) the Tranquil One manifests by means of 
(that same) power.”” (27)? 


Thirty-six Fingers 


j a LL S RUNS 


Normal movement of breath compare to the yogi's breath 


” Quoted from the translation of the Vijianabhairavatantra by Mark Dyczkowski. 
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For the average individual, the breath comes in through the nostrils and into the 
lungs and then returns to the air in front of him. For the yogi, there is a 
conscious movement of the breath through the crown of the head. The End of 
the Twelve (dvadasanta) can refer to either the twelve fingers’ length in front of 
the nostrils or the twelve fingers’ length above the head. When breathing 
through the crown, the orbit (adhvan) of the breath is visualized as inhalation 
down the left side into the heart and exhalation up on the right side. The path or 
orbit of the breath from the Heart to the End of the Twelve measures 36 finger- 
breadths (angula) of the individual's own fingers. 

Various units of time, such as gharikds, lunar phases (tithi), months, 
years and the 60-year sarnvatsara cycle, are calculated within the 36/72 finger 
breadths (angula) of the microcosmic orbit of the breath. Just as exhalation and 
inhalation relate to the polarities (yugmaka) of the Sun and Moon, the units of 
time also contain polarities within themselves. They are units of pulsation that, 
like a heart beating or lungs breathing, contain an equally active and passive 
element. The units of time and space are measured into the breath as follows. 


The day-night cycle divided into various units of time and space 


If the vighatika (24 seconds) is superimposed on the microcosmic orbit 
of the breath, it is measured as 1 and 1/5" angula (or 1.2). There are 30 
vighatikàs in the inhalation (1.2 x 30 = 36), and 30 vighatikàs in the exhalation. 
This makes 60 vighatikas of 1440 seconds, equivalent to one ghatika (24 
minutes). A gharikà has the same ratio to the day. There are 30 ghatikas in a day 
and 30 at night, which add up to 1440 minutes (24 hours). There are twelve 
hours in a day, and twelve at night. Each hour is three arigula of the orbit in the 
breath (3 x 12 2 36) 

Day and Night are traditionally divided into units of three hours known 
as praharas (called a watch in English). Three hours is equal to nine arigulas of 
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space within the orbit of the breath. This equates to four tutis of time." There 
are four praharas in a day and four at night. The four praharas of the day 
correlate to 36 angulas (4 x 9), that are followed by the 36 arigulas of the night, 
making a total of seventy-two angulas in one full cycle. There are 16 tutis (4 
x4) during the day, and 16 at night, making a total of thirty-two ruris in one full 
cycle. The conjunction (sandhyá) between the day and night is a half rufi on 
each side of the conjunction," equivalent to one muhiirta.”* 


Prahara 


Inhalation and exhalation constitute the wheel of time (kalacakra). This 
wheel is projected onto the cycle of the day (exhalation) and night (inhalation). 
How this cycle of Day and Night (ahorátra) is divided varies depending on its 
various purposes. The first division is into two halves — day (ahas) and night 
(ratri), Next Day and Night can be divided into two halves, making four 
divisions. These correspond to Brahma Gayatri at sunrise, Visnu Gayatri at 
noon (also called Abhijit), Siva Gayatrr at sunset, and Kali Gàyatri at midnight. 
These four parts of the day are six-hour units (dviprahara) and are associated 
with the guardians of the world (lokapála). These time locations are then 
divided in half again creating eight 3-hour units ruled by the lords of the 
directions (dikpdla), thus integrating space and time. 

There are four portions (prahara) in the day, and four at night, making 
eight portions in a Day and Night. TÀ 6/64-66 focuses on this system, dividing 
the day into early morning, late morning, early afternoon, and late afternoon, 
and so too the night. Each of these portions can then be divided in halves 


?' A prahara contains four titi (4 prahara of 4 tutis = 16). The angula is a division into 
36 units of space, while the rufi is a division into 16 units of time. 
” This rufi exists within the praharas; it is inclusive not exclusive. 

? This o stated in the first half of verse 25, referring to the sandhyd of the day 
(tutyardhari sándhyam). Mathematically, V2 rufi would be 22.5 minutes on both sides of 
conjunction, making the fui a total of 45 minutes of sandhi. The standard accepted 
sandhi is one ghatika (24 minutes), called here as a nadika, placed on either side of the 
junction (sandhya), creating a muhürta of 48 minutes. This standard unit of time is 
meant to be utilized, not the mathematical time calculated. This is clearly indicated in 
jayottara Tantra (22.3), where an eighth of a prahara (3 hours) is called a 
tamo bhāgo nadikety abhidhiyate). An eighth of 3 hours 
(180 minutes) is 22.5 minutes, and is referred to as a ndadika (a 24 minute increment). 
This clarifies that the fraction is meant to be approximate, and the standard time unit is 
meant to be utilized. Using such approximates to communicate concepts, specifically 
related to ardha-prahara portions, is seen in Jyotisa texts such as MantreSvara’s 
Phaladipka, where the upagraha are calculated. For example, the middle portion of the 
Sun's ardha-prahara is called kalavela. The ghatikà that kdlavela rises is 2, 26, 22, 13, 
14, 10, 6 from sunrise for each day of the week from Sunday onwards. This indicates for 
Sunday, it would rise on the second ghafikà (at 48 minutes), on Monday at 26 ghatika, 
and onwards. Mathematically, on an equal Day and Night, the middle portion of the first 
prahara would be 45 minutes after sunrise, while the statement says two ghatikas (48 
minutes). Phaladipika (25/4) later states that these are averages that are to be calcaluted 
to the exact degree (sphuta), similar to the ascendant degree (nddya sphuta 
lagnavadatra sádhyam). 
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(ardhaprahara) that are ruled by the planets. Below describes these units of 
time and calculation variations to better understand the system Tantraloka is 
teaching to integrate space, time, breath and consciousness. 


Prahara Yama 
starting time |starting time 
6:08am 6:08am 
9:08am 9:35am 
12:08pm 1:01pm 
3:08pm 4:27pm 
6:08pm 7:53pm 
9:08pm 10:27pm 
12:08am 1:02am 
3:08am 3:36am 


EToO[TSI-TDIEToTSI-— 


A prahara is an eighth of a day (ahas, dina) or night (ratri), which is 
approximately three hours long. This correlates to the European concept of a 
watch. Praharana means to strike. It denotes the hitting of a bell to announce 
the changing time of day. The Chinese traveller Yi Jing describes in his visit to 
Nalanda the different number of strikes to the drum at each prahara. The 
Buddhist Buddhaghosa's Praparicasudani refers to the skill of the monk in 
charge of hitting the bell to alert the monks to the prahara for their practices.” 
The first emperor of the Mughal dynasty, Babur, kept the system of prahara in 
place and described in his biography the gongs that were struck as large brass 
plates about two hand-widths thick. The public announcement of these eight 
divisions guided the average day in ancient India. 

There is a similar unit of time called a yama," which denotes the eight 
divisions of the day and the duties to be observed at those times. The meaning 
of the word yama and the difference between it and a prahara varies in different 
time periods and kingdoms of ancient India. It is not always clear which is one 
to be inferred is being used in a text. In Eastern India, the prahara starts at 
sunrise and each prahara is exactly three hours in length. The yama varies in 
length, although they are always four in the day and four at night. The dinayama 
is the length of the day divided by four, and the ratriyama is the length of the 
night divided by four. During the Equinoxes, the day and night are equal and so 
the length of the yama is three hours and so is equal to a prahara. Otherwise in 
the summer months, the dinayamas are longer than the rátri-yamas, and in the 
winter, it is the other way around. For example, in London, on August 29th 
1951, sunrise was at 6:08 am and the day was 13 hours 44.5 minutes long. 
Sunset was at 7:53 pm and the night was 9 hours 15.5 minutes long. This makes 
the dinayáma 3 hours 26.5 minutes and the ratriyama 2 hours 33.5 minutes in 
length. In modern times, the length of the yama is altered daily with various 
technology apps, but when using a water clock, it would often be altered every 
15 to 30 days, or when the variation reached 24 minutes (i.e. a ghatika). The 


^ Sreeramula Rajeswara Sarma, A Descriptive Catalogue of Indian Astronomical 
Instruments, p.522-525. 
? ardharatranishithau dvau dvau yamapraharau samau (amarakosa 14.263). 
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difference between a prahara and yama is given in the table above. One matter 
here is that different traditions used different nomenclatures for each of these 
calculations, and unless there is something indicated by the text, we often don't 
know which methodology is being referred to. For example, some traditions use 
prahara to refer to the four 3-hour divisions of the day (praharint) and yama to 
refer to the divisions of the night. In which case it is called a yamini or yamika.” 

The prahara are not generally found in the Sanskrit astronomical texts, 
apart from some definitions. They are discussed in Buddhist and Jain texts, the 
Purana and Tantras to prescribe the activities or rituals to be done during the day 
or that should be performed during certain festivals. For example, the night of 
Sivaratri is divided into four praharas with different offerings and mantras for 
each quarter of the night. The Kavyamimamsa recommends that ‘activities done 
without fixed time leads to disorder and therefore the poet should divide the day 
and night each into four parts (yama), wake in the morning and study till the end 
of the first prahara.’” Similarly, the Ragas of Indian music can only be 
performed in North India during their allotted prahara.” The activities of life, 
both worldly and spiritual, are allotted their own time. 

These times can also be ruled by the planets in various orders. The 
weekday order can relate to the yama calculation (though not in all traditions). 
The planet ruling the yāma portion is called Yamapati (or Yámadhipati). In 
Jyotisa, the planet ruling your birth yama is called the Yamagraha, and relates to 
your life span and manner of death. The prahara are often ruled by the planets 
in the Kálacakra order, and the planet ruling your birth prahara is called the 
praharapati (Lord of the Watch) or the haragraha (Plat of Siva). In Jyotisa, the 
haragraha represents the form of Siva who will protect your life: Īśāna (Sun), 
Rudra (Mars), Bhima (Jupiter), Sarva (Mercury), Bhava (Venus), Ugra (Saturn), 
Mahadeva (Moon), and Pasupati (Rahu). The following is a chart of the planets 
ruling the praharas of the days of the week and the benefits they may bestow. 


Prahara | Benefit | Sunday | Monday | Tuesday | Wednesday | Thursday | Friday | Saturday ] 
6-9 AM Siddhi Sun Moon Mars Mercury | Jupiter | Venus | Saturn 
9-12PM Moksa Moon Mars | Mercury Jupiter Venus Saturn Sun 
12-3PM_| — Magic Mars [ Mercury | Jupiter Venus Saturn Sun Moon 
3-6 PM Next loka Mercury Jupiter Venus Saturn Sun Moon Mars 
69PM | Thisloka | Jupiter | Venus | Saturn Sun Moon Mars [ Mercury 
9-12AM | Distant Venus | Satum Sun Moon Mars | Mercury | Jupiter 
12-3AM | Proxima | Satum Sun Moon Mars. Mercury | Jupiter | Venus 
36AM | me Sun Moon Mars Mercury Jupiter Venus Saturn 


The divisions are used to determine the times rituals should be 
performed during the day according to TA 6/67cd-68ab. The first prahara is 
good for minor accomplishments (siddhi), the second is good for spirituality 
(moksa), the third prahara for magic or other worldly activities (paralaukika), 
ete. 

With regards to the Lords of the praharas, these may follow three 
possible sequences, according to direction (dik), day of the week (vara) and 
time (kala). It is clear from the extensive commentaries drawn from the 


7% Sreeramula Rajeswara Sarma, p.520. 
7 Rajasekhara’s Kavyamimárisá translated by Sreeramula Rajeswara Sarma, p.518. 
” Kaufmann, Walter, The Ragas of North India, p.14-17. 
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Svacchandatantra and Satsahasrasarihità quoted in the footnotes to TA 6/66cd- 
67ab the praharas are ruled by the planets arranged in their weekday order.” 

Another important variant is that there are seven planets (graha) 
according to traditional Jyotisa, however, there are eight divisions. Some 
traditions have an empty (sunya) time period, some use Rahu to make eight. 
According to the TA 6/64-66, a weekday planet takes two praharas in order to 
make eight lords. The table above and image below indicate this interpretation. 

End of End of 
the Twelve the Twelve 


Prahara for Sunday Prahara for Monday 


In the image above, the day lord is given two praharas, one put in the 
beginning of the day, and the other at the end of the day. This inherently makes 
the first prahara of the night start with the fifth planet in weekday order (vara 
cakra). The image shows Sunday and Monday. Tuesday would have Mars in the 
first and last prahara instead, and Wednesday would have Mercury in the first 
and last prahara, etc. 

The more commonly utilized format for prahara is listed below, with 
Rahu being the eighth portion following Saturn. This is the format used to 
calculate the Yamapati in Jyotisa. 


Prahara | Sunday | Monday | Tuesday | Wednesday | Thursday Friday | Saturday | 
6-9 AM Sun Moon Mars Mercury Jupiter Venus Saturn 
9-12PM_| Moon Mars Mercury Jupiter Venus Saturn Rahu 

12-3 PM Mars. Mercury Jupiter Venus Saturn Rāhu Sun 
3-6PM | Mercury Jupiter Venus. Saturn Rühu Sun Moon 

6-9 PM Jupiter Venus Saturn Rāhu Sun Moon Mars. 
9-2AM | Venus Saturn Rühu Sun Moon Mars. Mercury — | 
12-3AM | Satur Rahu ‘Sun Moon Mars Mercury Jupiter 
3-6AM Rahu Sun Moon Mars Mercury Jupiter Venus 


? The Svacchandatantra and Satsahasahasrasamhita that follows it say: atha candrasya 
yadi velà vàrah tadà prathamapraharam candrasya \\ dvittyapraharam bhaumasya M 
trtiyari budhasya || caturtharn brhaspateh | Thus confirming that the order of the 
planets is that of the days of the week. See the translations in note 6,143 of TÀ text. 
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Ardhaprahara divisions 


Ardha-prahara 


While the prahara is such a key element of ancient Indian time, there is 
another division where each prahara is again divided smaller. Each prahara is 
divided in half, making eight 12-hour portions and called half-watches (ardha- 
prahara/ yamardha/ ardhyama) or kalàs (1/16" portions), or periods (vela).*° 
There are eight 12-hour portions (2 tufi) in the day and eight in the night. These 
sixteen portions of the Day and Night correlate to the sixteen kalās of the Moon 
and create an inherent integration between the breath, the day, and the lunar 
phases. 

TA 6/66 and Svacchandatantra 42-43ab use the prahara and its 
calculations," and the Satsahasahasrasamhita refers to prahara and references 
body locations based on the 3-hour prahara. Jayaratha’s commentary 
interprets TÀ 6/66 as ardhaprahara, most likely based on Svacchandatantra 
7/A3cd." The concept in TA 6/69cd-72ab, with deities ruling each portion of 


Some traditions see these terms as the same and others differentiate them. In the 
author's tradition, ardhyama is weekday order, while ardhaprahara is Kdlacakra order, 
but what can be inferred from the text and commentary is either weekday order 
(váracakra) or a more complex system of weekdays (váravela). 

* ketuh sürye vidhau rahur bhaumáder vàrabháginah | praharadvayam anyesarn 
grahünàm udayo 'ntarah | 

© prathamapraharam äādityasya — hrdayat — kanthüdhastryangulam — yavat 1 qM 
dvitiyapraharam candrasya tüluke 2 

“From Svacchandratantra 7.42-43ab, translated in TA note 6/143, there is discussion of 
prahara: prane capy udayanty ete prahare prahare priye | velà varo bhaved yasya sa 
caret praharadvayam | And then additionally in 7.43cd, there is also use of 
ardhaprahara: yasya grahasya bahir varah, sa prathame prahare bahir iva antar apy 
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time, is used for both prahara and ardha-prahara. Jayaratha is most likely 
misinterpreting the 180-minute prahara indicated in Tantrdloka for the 90- 
minute ardhaprahara calculations, creating a discrepancy between the text and 
his commentary, and also creating difficulty understanding the verse. The 
system of ardha-prahara is complex and has many uses, and it makes sense 
why a scholar untrained in Jyotisa could mix these concepts. A deeper 
exploration will give clarity of why the commentator would have understood 
TA 6/66 to refer to ardha-prahara. 

Jayaratha belonged to a family of ministers and high court officials. 
Kautilya Arthasastra (1.19) describes the duties of the king during the day and 
night. It instructs the division of the day into eight parts 
(astabhaga/ardhaprahara) by using a sundial. In the last eighth of the night 
(4:30-6am), the king should consult with the high priest, or teachers, püjari, 
doctors or astrologers, then after some rituals go to court. In the first eighth of 
the day, (after getting his health, spirituality and stars in order), the king is to 
address security, receipts, and expenses. In the second eighth, (after gaining an 
understanding of financial matters of the kingdom), he is to address the affairs 
of both the city and country people. In the third eighth of the day 
(approximately 9 to 10:30am), the king is to bathe, study and eat. The activities 
of the day and night of the king and royal court continue in detail that would be 
much finer than the prahara used by an à$rama or monastery. These 
ardhapraharas also had various planetary rulerships that altered the scheduling 
of tasks throughout the week. 

There are different systems of rulership for different purposes. There is 
a variation where each of these ardhapraharas is ruled by a planet in the natural 
order of the weekdays (váracakra or vàrakrama). The system of weekday rulers 
can be seen in such texts as the 8" century Brhat Prasara Hora Sastra and the 
16" century Prasna Marga. The next image, showing the rulership of Sunday 
and Monday, is based on the calculations from Brhatprásara Horàásastrá." 


udeti | tato dine satparivartanakramena ardhe 'rdhe prahare tadanye, yavad antye 
taddinardhaprahare sa eva | 

This verse references the Totula Tantra: tad uktam sritotule praharardhabhujah sarve 
‘horatram ca caranti te. 

* Tn the upagraha calculation section of Brhat Prasara Hora Sastrá's graha-guna- 
svarüpa-adhyáya, we see they are using an ardha-prahara lord system similar to the 
translated ‘commentary’ on this verse of Tantraloka. 

ravivaradisanyantam gulikadi nirüpyate | 

divasanastadhà bhaktva varesad ganeyat kramāt | 3.6611 

From the Sun etc. up to Saturn is determined the periods of Gulika and others. 

The eightfold parts of the day are apportioned in order counted from the day lord. 
astmom'go nirisah syacchanyamso gulikahsmrtah | 

ratrimapyastadha krtvà vāreśāt paricamaditah M 3.67\\ 

The eighth portion is lordless. Saturn’s portion is called as Gulika. 

The eightfold parts of the night are calculated beginning from the fifth from day lord. 
ganayedastamah khando nisyatih parikirtitah | 

Sanyam$so gulikah prokto ravyamsah kālasañjñakah M 3.6811 

The eighth division calculated here is also said to have no lord, 

Saturn's portion is called Gulika, the Sun's portion is known as Kalavela. 

bhaumárso mrtyuradisto gurvamso yamaghantkah | 
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In the above image, on Sunday (ravivdra), the lord of the day (varesa) 
is the first ardha-prahara, from 6am to 7:30 am. This is followed by the next 
ardha-prahara, from 7:30am to 9am being ruled by the next planet in the 
weekday order, the Moon (Monday). On Monday (somavara) the first ardha- 
prahara is ruled by the vāreśa, Moon, and the second is ruled by Mars 
(Tuesday/Mangalavara). Mercury is the day lord of Wednesday, Jupiter rules 
Thursday, Venus rules Friday, and Saturn rules Saturday. These day lordships 
are the same in all places using the seven-day week and are first seen in 
cuneiform clay tablets. 

The order of ardha-prahara rulership of the daytime is relatively clear. 
Technicalities arise for the calculation of the night-time ardha-prahara lord. 
The prahara will start from the fifth planet of the weekday order by the natural 
sequence that there are four in a day. The night ardha-prahara order is altered 
to align the first portion to be the same as the ruling prahara. 

Tantrüloka says that Ketu moves within the Sun and Rahu moves 
within the Moon, meaning that Rahu is not used in this sequence." It states this 
because there are sequences that use Ràhu with the varacakra order, where 
Rahu is given the portion after Saturn. This is described in Prasna Marga, 


somyáriso'rdhapraharakah svasvadesodbhavah sphutah M 3.6911 

Mar's portion is Mrtyu, Jupiter's portion is Yamaghantaka, 

Mercury's portion is Ardha-prahara. Their degree is calculated from one's own location 
(local mean time). 

* The night starts from the fifth planet in the order of the weekdays. Counting 
inclusively from the first ardha-prahara on Sunday, the fifth day is Jupiter. When the 
day rulers are put into a cakra with each planet having one of an eight petaled lotus, the 
fifth planet is the one directly opposite the first. On an astrolabe, the sunrise day ruler 
would be on one side of the alidade, and the fifth planet would be directly on the other 
side. This fifth lord starting the night can also be seen in Brhat Prāśara Hora Sastra 
3.67 and Mantresvara’s Phaladipka (25.2): nisayam tu várescarütpaficamádyàh. 

* Tantraloka 6/66 ketuh sürye vidhau ráhur. Svaccandatantra (7/43) states ráhus carati 
somena ketus carati bhasvatà |l 
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shown in the chart below." This system is recommended to use for 
prognostication. A question asked to the diviner during a Jupiter, Mercury or 
Venus ardhaprahara forbodes success, while in the ardha-prahara of Sun, 
Mars, Saturn or Rahu indicates failure of the goals. The layout is different, 
which indicates it will be utilized for a different purpose. 
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Tantrāloka states that the vdrefa rules over two prahara 
(praharadvayam), and we see this work above in the praharacakra. 
Svacchandatantra (V1.43cd) adds an additional ardha-praharacakra in its 
related section." The methods of ardha-prahara division above do not create 
two praharas in a day ruled by one planet, while keeping a continuity of the 
other ardha-prahara rulerships. There is an electional system called yamardha 
or vdravela or popularly known as choghadiya or chogadia in modern 


V Prasna Marga (X6/25) states: 
ityadidinesvinddiphaniparyantah | kramenodayam — svasvüdyüh — svadinesu — yánti 


ya hi sakalah sidhyeyurindoh sanai-nonyesámudaye vadediti sudhih 
süficantya  prehàvidhaull251l 

The eight parts of the day beginning from sunrise are ruled respectively by the weekday 
lord and other planets in the order of the Sun to Rahu. If the ruling period at the time of 
query is that of Jupiter, Mercury, or Venus, the objects of the question will be fully 
realized. If the ruler of the period is the Moon, the object will be fulfilled in due course. 
If the periods belong to Sun, Mars, Saturn or Rahu, the result is failure. (Translation by 
B.V. Raman, Prasna Marga). 

55 yasya grahasya bahir varah, sa prathame prahare bahir iva antar apy udeti | tato 
dine — satparivartanakramena ardhe — 'rdhe — prahare — tadanye, yāvad antye 
taddinardhaprahare sa eva | taduttaresvasaresu kramena paficaparivrttikramenan 
yavad antye tan nisardhaprahare sa eva | evam ekaikasya grahasya dine 
‘rdhapraharam rátràv ardhaprahararn codayah | varabhaginas tu dvigunam iti sthite 
"horütramelanayà varabhaginah praharadvayam, tad anyesám tu praharam udayo 
bhavati | 
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terminology." This system seems to agree most with the Svacchandatantra’s 
ardha-prahara. 

The first day yāmārdha is ruled by the day lord (varega) and then 
proceeds to the sixth planet in the varacakra from the previous lordship, which 
makes the order the same as the hours (hora) of the day. The night starts again 
from the varesa itself and then moves to the fifth planet in the varacakra from 
the previous lord, which naturally ends on the varesa. The day and night start 
and end with the yamardha of the vāreśa, making each day have two praharas 
(praharadvayam) of that planet. 

This system is used in electional astrology (muhiirta) to choose times 
for projects or travel, or to determine if government or personal work is best. 
For example, the time period of Saturn (Khanda Sani) is considered 
inauspicious for the health of events started during its time. 


Saturn 
Venus | Saturn Sun s Mercury 
Moon à T Jupiter 


Saturn. 


Moon Mars Mercu! 
Venus Saturn Sun 


Mercun 


Saturn E la ct Venus 
Mercui 


Saturn 


There are two important elements for the practitioner to understand 
from this material: the internal usage, and the external usage of this prahara and 
ardha-prahara division. For the internal usage, the planetary rulerships will not 
be changing with every breath. Instead, the prahara division of the breath into 
four parts in and four parts out sets a foundation for various pranayama and 
mantra practices. For the yogi, meditation on the qualitative Day and Night 
cycle and the experiential nature of the breath is the first step to merging time, 
breath, and consciousness. The first quarter of the exhalation starts like the 
morning, and as it reaches the middle of the breath, it is like the day coming to 
noon, and then it crosses the noon point lessening its pressure to end in the last 


® Cho indicates four, and ghadiya relates to the ghatika of 24 minutes. A time period of 
four ghatiküs is 96 minutes, which ties the ghafika system to the 90-minute ardha- 
prahara system. The ardha-praharas in this calculation use the yama system of altering 
the time to make eight in the day and eight at night, so the day will have more than four 
ghatikas in an eighth portion in the summer and less than four ghatikds in the winter. 
Searching “choghadiya” online will provide many websites and apps to calculate this 
timing. 
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quarter of the day as a depleted breath. A similar subtle variation in the nature of 
the breath happens in four parts for the inhalation that gasps the air inwards in 
the first quarter of the breath, and then barely intakes the breath in the last 
quarter. This is similar to the day, starting with high energy and coming to a 
fulcrum at noon, and depleting itself till the evening, where the coolness of the 
evening brings an inhalation of refreshed enthusiasm. Even the sleep cycle 
matches the inhalation’s initial gasp for air (sleeping deeply) and then slowly 
lessens in its depth of sleep. The nature of the pulsation of the breath and the 
qualitative nature of the day are merged by the awareness of the inherent nature 
of the breath in these eight praharas. These eight are then divided into ardha- 
praharas, which breaks the breathing process into the basic 8 steps, where a 
particular rhythm can be perceived. The standard four, eight, sixteen, thirty-two 
rhythms of pránáyama are inherently within the Day of exhalation and Night of 
inhalation. 

The second important element to understand is the external application 
of the ardha-prahara for ritual purposes during the days of the week. These 
cakras give very particular qualities to each moment of time throughout the 
week. The intention of a ritual and its associated devatà can match the qualities 
of time and the proper ardha-prahara significations to support the desired end 
results of the ritual. Time is breath and consciousness as indicated in the initial 
parts of Tantrüloka Chapter Six. If the ritual aligns with the nature of 
consciousness, the practitioner is opening the door for what they are seeking, 
like looking for sand in the desert. Why would you go to the store when it is 
closed? Being “nondual” doesn't let you purchase milk when the doodhvala 
[milk seller's doors are shut. Why would you go to the guru when he is 
sleeping? If the post office was only open for 90 minutes a day, you would want 
to know the time to mail your letter. The sandhyds (sunrise and sunset) are 
general beneficial times for spiritual practice, but the whole day is filled with 
magical times, as TÀ 6/ 67cd-68ab gives one variation. 

Therefore, the second important element to understand is the external 
application of the ardha-prahara for ritual purposes during the days of the 
week. This is a very large science, and Hindu ritualists (pūjāri) often have 
multiple classes or semesters learning proper timing while training. Here, I will 
just show a technique related to the information given in Tantraloka. There is a 
different system of the rulership of the ardha-prahara that is regularly utilized 
by Indian paficangas (almanacs/ephemerides) used by astrologers and ritualists, 
which utilizes the details given in TA 6/67cd-68ab. Instead of the weekday 
order (váracakra), there is an order referred to as the Kalacakra. 

The ardha-prahara are called kala, and Rahu is given lordship over the 
eighth portion not taken by the other seven traditional planets. The kald allotted 
to Rahu, known as Rahu-kalam, is considered inauspicious for important events, 
and most Indian priests will advise nothing important in its 90 minutes. It is a 
time where only meditation and temple visits are recommended. Taking a brief 
look at the Kalacakra can deepen one’s understanding of the present 
configuration of ardha-prahara, and make their utilization available. 
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The planets in Kalacakra 


The primary part of the Kalacakra is represented in a square, as would 
be seen on the back of an astrolabe. The planets are each given a centre (kendra) 
or corner (kona) in their order, envisioned to be on a petal of an eight-petaled 
lotus. Each petal is associated with lunar phases (rithi), signs of the zodiac 
(rasi), and animals. Through these, various elements of Hinduism are 
calculated. For example, the southern direction is associated with a lion, and the 
Moon in the North represents Durga who rides a lion. 

The Kalacakra evolved a different order of planetary rulership based on 
directional placement of the planetary lords. Below is the order of the Kalacakra 
for the day in a table form. The order for the night also starts from the fifth 
planet in the Kalacakra list (so on Monday, Saturn has the last kal and Jupiter 
has the first of the night). When these planets are placed within the cakra, the 
fifth planet is the opposite planet from the day lord, calculated with an inclusive 
count. 


Sunday | Monday | Tuesday [Wed | Thurs Friday | Saturday | 


Sun Moon | Mars | Mercury | Jupiter | Venus | Saturn 
Mars Rahu | Jupiter | Venus | Mercury | Saturn | Moon 
Jupiter | Sun | Mercury | Satun | Venus | Moon Rühu 

Mercury | Mars | Venus | Moon | Saturn Rühu Sun 
Venus | Jupiter | Satum | Rahu Moon Sun Mars 
Satun | Mercury | Moon Sun Rahu Mars | Jupiter 
Moon | Venus | Rāhu Mars Sun Jupiter | Mercur 
Rühu | Satum Sun | Jupiter | Mars | Mercury | Venus 


Sunday | Monday | Tuesday | Wed | Thursday | Friday | Saturday | 


Venus | lupiter | Saturn |  Ráhu Moon Sun Mars. 
Saturn | Mercury | Moon Sun Rühu Mars | lupiter 
Moon | Venus | Rāhu Mars Sun Jupiter | Mercury 

Rühu | Saturn Sun | Jupiter | Mars | Mercury | Venus 
Sun Moon Mars | Mercury | Jupiter | Venus | Saturn 
Mars Rahu | Jupiter | Venus | Mercury | Saturn | Moon 
Jupiter | Sun | Mercury | Satum | Venus | Moon Rühu 

Mercury | Mars | Venus | Moon | Saturn Rahu Sun 


TA 6/67-68 associates each of the astasiddhi with the eight kalds. 
Various deities and aspects of reality arise in groups of eight in these petals. The 
nàgas, direction lords (lokesa), the Siva mūrti, Gane$as, Pradhana, Vidyatattva, 
Bhairavas and Paramesvara's energies all have eight forms, which are given 
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rulership in each of the eight kalas of the Kalacakra. TA 6/69-72 states that 
these reside from the most subtle to the grossest level within this cakra. These 
deities each have a time when their energy is active during the day, and ritual is 
done according to their various results according to these times. 
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Yantra to determine the time to worship the Nagas 


The circle of eight ardha-praharas can be used in various ways to 
determine the time to do pid. If a ritualist wanted to pacify Taksaka naga, they 
would look at the rasi placement of Mars in their natal chart. If Mars was in 
Cancer, then they would perform pijà on Monday (ruled by Moon who rules 
Cancer) at 10:30am to 12pm to Taksaka naga, to relieve suffering. A ritual for a 
Guru dosa can be done on the day of the ràsi of the dosa of Jupiter and during 
the kala of Jupiter to fully work with that karma. These periods repeat 
themselves in both the day and night. TA 6/72 says that peaceful (saumya) 
rituals are performed in the day, while terrible (krüra) rituals are done at night, 
and to define rituals based on their intention. Taksaka naga may be called in the 
daytime to remove fever, and called in the night time to destroy enemies. 

While substantiating the use of the ardha-prahara for siddhi and other 
purposes, TA 6/73 makes it clear that the practice of pervasion (vyápta), 
meditation (dhyana) and yoga for the attainment of moksa is to be performed at 
dissolution of the day and night (dina-ratri-ksaya). These other times are for 
attaining success in the world, which will support the well-being of life. 

In the beginning of Tantráloka, the verses looked at how Time was 
manifesting everything. In the beginning, the All-Unity was impelled (kalana) 
to separate into a subject and object to perceive itself. This then brought forth 
(kalana) the evolution of the manifestation world. The transformation/change is 
the fabric of Time, and the power of Time is turning, moving, altering and 
choosing what is coming into being. For certain sadhanas, the practitioner 
imagines Kali as an anthropomorphized dark goddess with certain 
characteristics, but from the perspective of kalana, she is always completely 
present in every action or thought that happens, as the force moving it into 
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being. Change is Her embodiment. The cakras of the different qualities of time 
are Her arm and Her leg and Her nose — they are the different aspects of She 
who is the Power of Time, which can be experienced with attention. 

The varacakra is perceiving Her creative qualities and what she is 
invoking into reality. The kalacakra is perceiving how she is transforming these 
creations, either raising them up or destroying them. The Kalacakra shows us 
the intense dance of the yoginis, who will open doorways or crush life. 


The Jyotisa scholar spends his/her whole life studying these increments 
of time and their qualities, and how the moving planets impact these. It is 
irrelevant whether one ‘believes’ in astrology or not; Time will make one age, 
and bring about all else that unfolds in experience. Reality continues to move 
forward as She is moving it forward. We study and are attentive to Her parts, to 
understand Her wants, so we can dance with the way that She is dancing. In this 
way, the astrologer’s whole life is devoted to what Tantrikas call Kali. 


The Lunar Cycle 


The next unit of time discussed by Tantraloka is the waxing and waning 
of the Moon. Each daily phase of the Moon is divided into units called tithi, 
which were used in ancient India and found in later Babylonian and Greek 
texts." The numeric day of the month was named according to the rithi, so it 
played an important role in daily life as well as spiritual life. To understand the 
Tantric correlations of these phases, we have to understand the lunar cycle and 
its tithi. The ancients understood that half of the Moon is always facing the Sun 
and illuminated, Varahamihira says, 

The Moon is always under the Sun. Therefore, one half is bright. And 
the Moon's own shadow is on the other part — just like half a pot shines brightly 
in the Sun.”! 

From the viewpoint of Earth, we see the one half that is bright from 
different angles, and it creates different phases.” During half moon, we see half 
the light side and half the shadow. During full moon we see only the light side. 

Every month the Moon goes through all its phases. The time period 
from new moon to new moon is called a synodic month. During each phase, the 
Sun and Moon will have a certain angle of relationship to each other. At the 
final moment of full moon (pürnimá), the Sun and Moon are 180 degrees apart 
(as shown in the above diagram). At half moon, the Sun is 90 degrees from the 


” There is some disagreement about who created the fithi. Pingree (1978) states that the 
tithi is a "Mesopotamian time unit". Harry Falk (2020) states that it was only found in 
Mesopotamia “mostly in post-Hellenistic times." David Brown states (2014 that “Little 
more needs to be added to what Ohashi (2002) and Falk (2000) have already stated, 
other than to note that neither rithis nor muhürtas have anything to do with cuneiform 
units." 
a nityamadhah sthasyendormabhirmanamoh sitam bhavatyarddham\ 
svacchdyayanyadasitam kumbhasyeva ‘tapasthasya \\4.1\\ 

?' The observation of the Sun and Moon is done from a geocentric standpoint. The 
heliocentric understanding does not trump the phenomenological experience of the 
geocentric view as observed by humans from their viewpoint on earth. 
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Sun. At the beginning of New Moon, the Sun and the Moon are seen as having 
the same longitude in the sky (0 degrees of angle between them). The ancients 
measured the angle between the Sun and Moon by noting the position of the 
Moon during sunrise or sunset and the position of the Sun during moonrise or 
moonset. 


J MITT ‘The Moon is lit by the Sun: the 
‘> half facing the Sun is lit and the 
“A other half is dark, 


‘The angle is calculated between the Sun 
and Moon from our position on Earth 


Amávásya: only the dark side of Msn 
e @ 


the Moon is seen during the 
conjunction with the Sun, 


J s 
/ X We see more light or dark 
\ based on the angle between 
the Sun and Moon 
\ 


Pairnima: only the lit side is 
seen during full moon. 


The Lunar cycle in relation with the Sun 


When the Moon is waning, it will rise later and later in the night. At the 
waning half-moon, it will rise at midnight. Until it reaches new, where the Sun 
and Moon are perceived as being in the same place in the zodiac, and the Moon 
will rise when the Sun rises and set with the Sun, so it will not be visible in the 
sky. 
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4 


The measurement of the phases of the moon (thiti) 


As the Moon begins to grow fuller, it will begin rising almost an hour 
later each day. First an hour after sunrise, then after a day, it will rise two hours 
after sunrise. After another day, about three hours after sunrise. The waxing 
half-moon will eventually rise at 12 noon, and be directly overhead when the 
Sun sets. 


Phase | Time the Moonis | Moon Rises | Moonin | Moon Sets 
(Tithi) | ahead/behind the Sun | (eastern sky) | Mid-heaven | (western sky) 
New Within a few minutes Sunrise. Noon Sunset 
Waxing half 6 hrs behind Noon Sunse | Midnight 
Full 12 hrs behind Sunset Midnight Sunrise 
Waning half 6 hrs ahead Midnight Sunrise Noon 


This observational information gives a basic understanding of the Moon 
phases and how they can be seen as an angle between the Sun and Moon, and 
how this can be calculated by the rising and setting of the luminaries. Modern 
society, living with artificial light, is unaware of these phases and their impact 
on the night life. But ancient cultures were very aware of these phases and 
connected to them in a way similar to the modern individual's concept of 
needing to know the date (created by Pope Gregory) in order to plan life and 
make decisions. 


m Ln 


T 


The measurement of the thitis angles 
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The Lunar Day - Tithi 

The synodic month (the time from new moon to new moon) takes 
approximately 29.5306 days. This time is averaged into 30 portions called tithi, 
which is a ‘lunar phase’ or a ‘lunar day’. 

A solar day is 24 hours, based on the rotational speed of the Earth, and 
would be seen as the Sun returning to a point in the sky in which it was 
previously.” The mean synodic month divided into 30 portions makes a lunar 
phase (tithi), approximately .9483 that of a solar day. The lunar day/phase is 
calculated by an increase in 12 degrees of arc between the Sun and the Moon. 

The solar day is a solar-masculine calculation. The riti calculation 
takes into account both the Sun and the Moon and therefore was considered by 
the ancients to carry the energy of the god and the goddess. The angle between 
them is the mood they create. 


Time Unit |. Motion Division 
Lunar days (tithi) | 12 degrees 30 tithi 
Solar months (rasi) | 30 degrees | 12 months 

A 360-degree circle divided into 30 portions makes a 12-degree angle. 
This numerology made 30 lunar days of 12 degrees of lunar motion which was a 
reflection of 12 solar months of 30 degrees of solar motion. The older Vedic 
tradition also divided the day into thirty portions, called muhirta, similar to the 
lunar month. The muhürta were divided into two parts, similar to the waxing 
and waning halves of the Moon. 

These correlations were not created, but were an observed 
synchronicity. The Moon moves through its sidereal background about .5 
degrees an hour, which is the angular diameter of the Moon as perceived from 
the Earth. In this way, each hour the Moon moves its own size relative to the 
background of the stars. This is 1 degree in 2 hours, which is the approximate 
time it takes for a sign to rise. During a night's observation, the Moon can be 
seen to move about 6 degrees against the background stars. The next evening 
after this, the Moon is seen to be approximately 6 degrees from where it was the 
previous sunrise. With simple observation, the Moon can be seen to move about 
12 (or 13) degrees a day, and create about 12 lunations a year. The 360-degree 
circle divided by 12 degrees is 30, as the Sun's motion progress 30 degrees 
during a lunation, making 12.3 times a year. 


Waxing and Waning Moon 


The 30 phases of the Moon are divided into a waxing and waning half 
(paksa). The Moon has 15 tithis in the waxing/white half called the sukla paksa. 
The 15 tithis of the waning/black Moon are called krsna paksa. The fifteenth 
tithi of the waning half is called Ama@vasya; amàá means together, and vásya 
means to dwell. Amāvāsyā is when the Sun and the Moon are coming to dwell 
together, I call it the dark moon. At the end of this rirhi there is a conjunction of 


9! The Babylonians and the Jews used sunset to mark the day for new moon calculation 
purposes. The Hindus used sunrise, and modern science is using midnight (previously 
ante meridian) to mark the beginning of the day. 
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the Sun and Moon called a syzygy. Then they separate and the Moon begins to 


grow in light. The 12 degrees after syzygy is called Prathama (or pratipad), 
which means the initial, first or new. 


The waxing and waning of the moon in 30 phases 


This is the first rithi, which is correctly called the new moon", and it 
was this tiny crescent that was sighted at sunset to begin a new synodic month 
in the ancient world.” It is because it is sighted at sunset that many cultures 
began their new day from sunset as the new month began then." In the ancient 
world, this meant the rent was due, as it is on the first of the Gregorian month in 
our culture. It wasn't about new beginnings, but about squaring up your debts, 
paying bills or collecting your rents. 


Tithi Tithi 
Prathamá | 9 Navami 
Dvitiyà 10 Dasami 
Trtiyà 11 Ekadast 
Chaturthi | 12 Dvadast 
Paücami | 13 Trayodast 
Sasti 14 | Chaturdast 
Saptamī | S15 |  Pürnimà 
Astami | KI5 | Amdavasya 


oo|-1|o |n | |» |t] — 


°! The Sanskrit dictionaries have translated Amāvāsyā as new moon, which has created a 
serious misnomer in many translated works since. It does not differentiate pre-syzygy to 
post syzygy. The Greeks called the 30" lunar day as Héné kai Néa, meaning old moon, 
and the first day after the syzygy as Nouménía, meaning new moon. Sanskrit similarly 
differentiates these phases, which Sanskrit-English (or German) dictionaries have not 
conveyed. 

^^ The sighting of the first crescent (new moon) was used in India, Babylon, Arabia, 
Israel, Egypt, Greece and parts of Europe. Astronomical mathematic accuracy allowed 
this to be calculated in the first few centuries CE without sighting. 

% Christmas Eve or New Year's Eve celebrations are remnants of the evening after 
sunset beginning the day. 
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The Day, that is, exhalation, relates to the waning half (krsna paksa), 
and the night-inhalation relates to the waxing half (suklapaksa).”’ The full moon 
relates to the sunrise, having gained prana from the night of inhalation. After 
the moment of fullness in the Heart at the top of the inhalation, the Moon begins 
to wane through the exhalation of the day, nourishing the sensory experience. 
The night-inhalation is the nourishing of the Moon (waxing), while day- 
exhalation is the Moon nourishing everything else (waning). The Day/waning 
the increase of objectivity, and oneness with the object. The sunset of 
cognitive consciousness (vitti) is the new moon, which is the complete 
manifestation of the perceiver intent on its object, and now ready to relish in its 
own nature. The night/waxing moon is the repose of the perceiving subject 
(6.80-82). The full moon is complete subjectivity.” 


Prathama Dv Th Chaturthi Pafichami 


Tfi 


Sukla Paksa (Bright Half) 


Sasti Sepa Astami Navami Dagami 
Ekidasi Dadasi Trayodast. Chaturdasi  Pümimi 
Krsna Paksa (Dark Half) 

( ( 
: " < S 
Prathama — Dvitiys  Tytiyā Chaturthi — Pafchami 
Sasti Saptami — Astami Navami — Daiami 


Ej kädaśi Dvadasi Trayodaśi — Chaturdaé Amavasya 


The names of the phases of the Moon (tithi) 


"' TA 6.76-92 has a discussion about different views of whether the inhalation or 
exhalation is the waxing or waning and a long discussion about the qualities related to 
the day or night nature. 
% This is the opposite of some western mystical traditions, which see the full moon as 
complete subjectivity. 
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Lunar Day 

Modern nomenclature calls the second waxing tithi as S2 and the third 
as S3. The 12 degrees before the direct opposition (180 degrees) of the Sun and 
Moon, which is the fifteenth suklatithi, is called Pürnimà or the Full Moon. 
Pürna means full, complete, filled. The moment after opposition, the waning 
phase (krsna paksa) begins. Modern nomenclature uses K1, K2, K3, etc. to 
denote the waning tithis.” 


Grouping of the tithis 


A tithi can change at any time of the day or night. For civil purposes, 
the day was named after the active tihi at Sunrise. A financial transaction or a 
day at work would be recorded based on the nomenclature of the rithi at sunrise. 
To ensure clarity, the day of the week was stated with the tithi, in case a tithi 
overlapped two different days of the week 

Religious festivals had more specific rules for timing. Some festivities 
are based on the rithi at sunrise, others have more detailed tithi requirements. 
Gane$a worship is performed on the day that the noon to 3pm (madhyahna) tithi 
is sukla chaturthi (S4). Ancestor worship is done where the tithi is Amavasya on 
the fourth part (aparahna) of the day (approximately 3pm till sunset). 
TA 28.10-35 explains the nature of rithis according to the trika tradition and the 
festival days. 

For astrologers who advise people on auspicious times to begin 
activities, called muhürta, the exact tithi was utilized. Sukla pañchamī (S5) is an 
auspicious time to begin one's studies. If this changes at nine in the morning, 
then the time to begin one's studies can be set for after the tithi changes to 
paiicamt. 

The rithi calculation is not a static angle, but one in which both 
luminaries are moving. The Sun (from a geocentric perspective) is moving at 
the same time as the Moon is, but slower. The Sun moves approximately one 
degree for every 13 degrees of lunar motion," resulting in 12 degrees of angle 
between the luminaries. 


? The tithis are each correlated the eight mothers (Brahmi, Candi, Kaumari, etc) in TA 
28.10-14. 
'® The mean sidereal angular motion is about 13.1764° or 13° 10 35" per day. 
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The Dark Moon (Amavásya) 


A modern mistranslation is to call Amāvāsyā the ‘new moon’. The 
fifteenth rithi is the 12 degrees of angular distance before the Sun, each moment 
the Moon loses more light. Therefore, this is best described as the ‘dark moon’, 
After the conjunction, the Moon grows, and this 12-degrees of angular distance 
after the Sun is the traditional definition of new moon (pratima). Modern 
calendars mark the moment of syzygy as new moon. The yogi will see the time 
before this as dark moon (Amavasya), and the time after this as new moon 
(pratipad). Yt is important to be aware of this misnomer when speaking or 
reading less explicit writings. 


Nomenclature of Amavasya 

So why is the Amāvāsyā being called the new moon? Every Sanskrit 
translation for the last 150 years calls Amavásyá the new moon. I even call it the 
New Moon in many places in my older books, because that is how the Sanskrit 
dictionary translates it. The Sanskrit dictionaries were made by linguists, not 
astronomers or astrologers. 

Sir Monier Monier-Williams was the head of Asian languages at Oxford 
University starting in 1860 and compiled a Sanskrit-English dictionary in 1872 
based on the Sanskrit-German Petersburg Sanskrit Dictionary. The German 
dictionary translated Amāvāsyā as new moon and Monier-Williams just 
translated this into English. Monier-Williams repeats that the word is composed 
of the roots {vas} which means to dwell and {ama}, which means together. His 
definition is: the night of new moon (when the sun and moon ‘dwell together’), 
the first day of the first quarter on which the moon is invisible." 


10! The Amarakosa is an ancient thesaurus. Here we can see where the confusion may 
have come from with the modern dictionaries (even though they did not reference this 
source). 

Amavasya tvamávasyà darsah süryendusangamah (1.4.267) 

The Amarakosa puts Amāvāsyā, dara, and Sun-Moon-union (süryendusangama) in a 
verse as synonyms without differentiating the terms. Amavasyà is the last tithi, darśa is 
the first sighting of the waxing crescent Moon - pratipad, and Sürya-Indu-sargama is 
the syzygy that splits the months but is used in Atharvaveda to describe Amavasya. 
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The definition would work for a general system of only four phases of 
the Moon" (as some utilize), but not for a system of thirty clearly defined 
phases. The larger problem with Monier-Williams’ definition is that it is correct 
that Amávásyà is ‘invisible’, but it does not distinguish between before and after 
conjunction, as is done when thirty tithis are utilized. It does not distinguish that 
the ‘new crescent moon’ does not begin till the very end of Amāvāsyā, which is 
the exact moment that Pratipad begins, which is the first day of the first quarter. 
The Oxford English Dictionary defines the common usage of new moon as “the 
first visible crescent of the Moon, after conjunction with the Sun”. That 
definition fits with the visible situation of Pratipad, not Amāvāsyā. Monier- 
Williams correctly defines Pratipad as the new moon, but this leaves no 
differentiation between the first and last lunar phase, which each have special 
names in Sanskrit. 

The Atharvaveda has three süktas next to each other that relate to the 
phases of the Moon. The first is the Amavásyásükta, which is to be read at that 
time. The Pürnimà Sükta is to be read on the full moon. And the Sürya-Chandra 
Sükta was read on sighting of the first crescent. The Amāvāsyāsūkta says that 
Amávásyà is the portion ‘dwelling together’ (sarnvasati)."* It even calls this 
dwelling together as a conjunction or union (sargamani)."* The 
Taittirtyasamhita (3/5/1) says that Amāvāsyā is entering into union (nivesani 
samgamani). The English astronomical word for this union is syzygy, meaning 
‘yoked together’ or ‘union’. It is the union of the Sun and Moon from the 
view of Earth. Amavasya is clearly understood to be the phase before syzygy. It 
was not considered a very auspicious time, as we see a prayer in the 


sd drstenduh sinivàli sā nastendukalà kuhüh (1.4.268) 

The word is ‘drstendu’, which means the le or seen Moon (which refers to the 
initial crescent — pratipad), the goddess Sinivali and Kuhü, who are identified with 
Amávásyà in the Taittiriya Samhita are listed with the synonym, then ‘invisible Moon 
phase’ (nasta-Indu-kalá) refers to Amavasyd. 1.4.267 refers to Amavasya, Ami l 
Pratipad, Amāvāsyā. 1.4.268 refers to Pratipad, Amāvāsyā, Amavasya, Amāvāsyā. In this 
way, the terms for Amāvāsyā and New Moon (Pratipad) are being mixed, and someone 
without astrological skill would not differentiate them. 

"? Four phases of [1] New Moon, [2] half waxing Moon, [3] Full Moon, [4] half waning 
Moon or an 8-phase system using [1] New Moon, [2] waxing crescent, [3] first quarter, 
[4] waxing gibbous, [5] full moon, [6] waning gibbous, [7] last quarter, [8] waning 
crescent. 

103 In Astronomy, the new moon is defined as the moment the Moon and Sun have the 
same ecliptical longitude (syzygy), which is the time marked on calendars as the new 
moon. See Syzygy. (nd.). Online Etymology Dictionary. Retrieved August 19, 2014, 
from Dictionary.com 

website: http://dictionaryreference.com/browse/syzygy 

' yar te deva akrnvan bhdgadheyamamavasye samvasanto mahitva. Atharvaveda 
7.84.1 (Amavasya Sükta) 

"5 Agan ratri sargamani vasiinamirjam pustam vasvaveshayantt. Atharvaveda 7.84.3 
(Amavasya Sükta) 

°° Syzygy refers to when the Sun, Moon and Earth are in a straight line, which happens 
at either conjunction or opposition. In this way, it can refer to the end of Amāvāsyā and 
the beginning of sukla pratipad or the end of Pürnima and the beginning of 
pratipad. 
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Atharvaveda praying for protection from thieves, flesh-eaters, pisacas and those 
who hunt on Amavasya. 

The Süryacandrasükta starts with the childlike dance of the Sun and the 
Moon, which allows the Moon to be born new (nava) again. This is to be 
chanted on the first crescent, which here is called the Darga. Monier-Williams 
defines this as ‘appearance’, the moon when just becoming visible, and day of 
the new moon. The word comes from looking at, viewing, or to appear, which 
refers to the first appearance of the waxing crescent. The dar$a-yàga is the ‘new 
moon’ sacrifice performed on the first lunar day of the month, which is known 
as pratipad. 

The new crescent is seen as a new leaf on the stem of the soma vine. 
As the Soma vine is described as having 15 leaves, which increases (vardha) 
and decreases (hiya), as the Moon waxes and wanes. '* The Süryacandrasükta 
prays to let us grow/thrive (pydyana) like the new moon," which is growing 
from a single leaf to a full plant. 


107 


The Great Lunar Conjunction 

The waning Moon moves closer and closer to the Sun, changing tithi 
each angular movement of 12 degrees between them. In the waning phase, the 
Moon is seen as nourishing the gods by giving up a part of herself each tithi. 
Each phase the Moon becomes darker, and hence the stars around her become 
brighter, as if they are eating her light. 

The last tithi, the fifteenth, which is 12 degrees of angular distance 
before the Sun, moves towards the End of the Twelve. This fifteenth rithi is the 
goddess Amavāsyā who, exhausted and empty of moonlight, enters nondual 
union with the Sun. At this point the exhalation (prana) stops and the inhalation 
(apána) begins. The sandhyd between the cycles of waning and waxing is half a 
lunar day (rithi), which is about eleven to twelve hours.' Two half rithis on 
either side make a junction (sandhyá) of one tithi.''' This is the transcendent 
(ürdhvaga) sixteenth tithi. When all the rithis of the Moon have been consumed 
by the gods (the Sun and stars externally, and the senses internally), there is a 
remaining transcendental portion personified as a goddess. She is sesa: the 
remaining, the last, that which is spared or saved, the end, the result, the 
conclusion. And She is hidden at the end of the cycle of the waning Moon. All 
the other portions come and go, but the transcendental sixteenth portion is 
always there, hidden, offering nourishment to all things (visva). She is called 
Ami, ‘together’, as she is in union. The fifteen tithi, Amāvāsyā, is where Ama 
(togetherness) resides (vasya). The gods are said to drink the other fifteen tithi 
but the final portion known as Ami, is the secret remainder within the End of 


10 Atharvaveda 4.86.3 Sürya-Chandra Sükta. 

1% Charaka Sarhhitā, Cikitsasthànam, Chapter I.4 Rasayanadhyaya v.7. 

'® Atharvaveda 4.86.5 Sürya-Chandra Sükta. 

!? The half rithi relates to a calculation called a karana. The last karana before final 
conjunction of the Full Moon is called Bava, the first karana after Full Moon is called 
Balava, the last karana before New Moon is called Naga, the first karana after New 
Moon is Kirnstughna. 

''! This is the time period one is advised to fast for an eclipse. 
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the Twelve, who is offering libations to everything (visvatarpini) The 
Tantraloka teaches: 

"The immortal) nectar (amrta) in the form of the Moon is of two 
kinds"? and, again, sixteen kinds. All the gods drink the other fifteen digits. 
Ami, hidden in the cave of the remaining (digit within the End of the Twelve), 
is the New Moon (amavasya) that offers libation to all the universe. The fifteen 
digits of the Moon decrease in this way successively (one after the other). But 
this is not the case with the sixteenth (digit), which nourishes (the universe) 
because it is one with nectar which is the water (of the inner divine libation). 
There, the fifteenth ruri is when the Moon has waned away. That half tuti which, 
(transcendent), is above (ürdhvaga) is said to be the conjunction of the lunar 
fortnights (paksasandhi)." 

The last half of the waning phase, where the Moon is losing all of its 
light, is the fifteenth rithi. This is clarified to differentiate it from the 
transcendent upper (ürdhvaga) portion of the sixteenth rithi, which is the 
junction (sandhi) zone between the waxing and waning phases of the Moon. 
One half of the sixteenth rirhi resides above the last half of the fifteenth rithi. 
The other half is above the first part of the New Moon tithi (pratipad). TA 6/99 
states that the Night of inhalation of the waxing phase relates to the energy of 
repose (visrama), where the Moon restores itself. The Day of exhalation of the 
waning Moon relates to the energy of light and manifestation (prakāśa), where 
the Moon nourishes consciousness. All the fifteen rithis are either the energy of 
the day or the night, illumination (prakaga) or rest (visrama), but the sixteenth 
tithi encompasses both aspects of the duality of consciousness. Half is 
composed of the energy of repose and half that of light. The last half of the 
waning phase, where the Moon is losing all of its light, is the fifteenth tithi. This 
is clarified to differentiate it from the transcendent upper (irdhvaga) portion of 
the sixteenth tithi, which is the junction (sandhi) zone between the waxing and 
waning phases of the Moon. One half of the sixteenth rithi resides above the last 
half of the fifteenth rithi. The other half is above the first part of the New Moon 
tithi (pratipad). TA 6/99 states that the Night of inhalation of the waxing phase 
relates to the energy of repose (virama), where the Moon restores itself. The 
Day of exhalation of the waning Moon relates to the energy of light and 
manifestation (prakasa), where the Moon nourishes consciousness. All the 
fifteen tirhis are either the energy of the day or the night, illumination (prakasa) 
or rest (visrama), but the sixteenth rithi encompasses both aspects of the duality 
of consciousness. Half is composed of the energy of repose and half that of 
light. 


'? Quoting these lines in the SvTu ad 7/66cd, Ksemaraja comments: dvidheti 
kalüpaficadasaka-bhittibhütatisvaccharüpatayà drsyamünasitapaksa- 
paficadasakalütmaná cety arthah W 66 ll 


‘(The Moon is of) ‘two kinds’. (One kind is) in the form extremely clear 
(transluscent) (svaccha) (energy) that serves as the ground (bhitti) of the fifteen (lunar) 
energies and (the other comprises) the fifteen (lunar) energies that are perceived in the 
bright lunar fortnight. This is the meaning. Jayaratha's explanation echoes 
Ksemaraja’s. 
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A solar eclipse can only occur when the Moon is in the last half of 
Amavasya and the first half of the first day of the new moon (pratipad), which 
is the sixteenth tithi. Depending on the length of the eclipse, it will start at some 
point at the end of Amavasya. And it will reach its maximum syzygy to then 
begin to release the Sun from the shadow (chaya) in the first part of the first day 
of the new moon (pratipad). 


The relationship between the Moon and the Earth during the lunations 


The Earth is moving around the Sun on approximately the same plane 
as all the other planets. The Moon circles the Earth in such a way that it is 
between the Earth and the Sun during new moon and the Earth is between the 
Moon and the Sun during full moon. When the Moon's path is mapped in four- 
dimensional space, the Moon appears to be a wave moving through twelve full 
moons and twelve new moons in a year. 


Eun o pes BAe? 


The relationship between the Sun, Moon and Earth during the yearly 
lunations 
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The Nodes of the Moon 


The path the Earth moves around the Sun is called the Earth’s orbital 
plane. Observed from Earth, it is perceived as the path of the Sun (ravimarga), 
called the ecliptic. As the Earth moves along this path, the Moon is circling the 
Earth with a five-degree inclination to the Earth’s orbital plane.' Half the 
synodic month the Moon is above the orbital plane, and half the month, it is 
below the orbital plane. 


Ecliptic 


Moons 
Orbital 
Plane 


[Static horizontal view] Latitude 


The static horizontal view of the lunar nodes crossing the ecliptic 


The point where the Moon goes above the ecliptic is called the northern 
node (Rāhu). The point where the Moon goes under the ecliptic is called the 
southern node (which is called Ketu). It takes the Moon 27.212221 days to get 
from the northern node back to the same node. This time period is called a 
draconic month or nodal month. The nodes are mathematical points on the 
Moon’s orbit. The synodic month moves horizontally whereas the draconic 
month moves vertically. Within the yearly lunar cycle, there are twelve evenly 
distributed full and new moons. An eclipse can happen only when a syzygy, that 
is, a maximum point of a new moon or a full moon, occurs at these nodal points. 
In this way, there are two possible Moons that are close enough to the nodes to 
create an eclipse. An eclipse occurs in the course of the draconic cycle where 
the new or full moon falls within fifteen degrees of a lunar node (Rāhu or Ketu). 
This cycle happens approximately every 6 months, that is, five or six lunations. 
A solar eclipse occurs only during a new moon and a lunar eclipse happens only 
during a full moon. A lunar eclipse is either followed by a solar eclipse in one 
lunar fortnight, or a solar eclipse is followed by a lunar eclipse. Thus, a set of 
solar and lunar eclipses will occur about every six months. 

The three variables (the synodic cycle, the draconic cycle, and the 
anomalistic cycle) create a larger cycle called the saros cycle (18.03 years) 
where nearly identical eclipses can be predicted to occur. The saros cycle and its 
calculations were known to the Babylonians, Greeks and Indians before the 


!'* The mean angle of inclination is 5° 9' relative to the ecliptic. 
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Common Era, but would have been the education of astronomers and calendar 
makers. 


North South: North 
Node Node CS Node 


Horizontal view 
of arth’ orbital path 36 days 


136 days 
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Draconic Month~a7 staan days 
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The Eclipse 


A solar eclipse occurs when the Sun and Moon are in conjunction (dark 
moon-new moon) and are within half a sign (15 degrees) from a lunar node 
(Rahu or Ketu). Tantraloka teaches that inwardly, that is, within consciousness, 
the Sun, Moon and a node come together within the perceiver. 

TA 6/101 describes the solar orb as merged (Jina) into the Moon during 
a solar eclipse, At that time, the Moon is conjoined with the Sun and there is no 
angular distance between them. The Moon exudes (sravat) nectar, which is a 
sweet intoxicating substance. It flows because it is heated by the Sun (taptatva). 
Rahu seizes and drinks the nectar.''® 

The Sun is the means of knowledge (pramána) that measures, as it 
were, the Moon, which is the object measured (meya) by it. They are 
Knowledge (jfana) and Action (kriya), respectively. Rahu is the Will (iccha) 
that conditions the individual soul in this world of Maya, confusing the reality 
that is present and what we understand about what is present. Thus, he is said to 
be skilled in obscuring the Sun and Moon. 

On the physical level, the Sun is the senses, which are the means of 
acquiring external knowledge. On the inner level, the Sun is the intelligence to 
digest and understand the input of the senses. On the physical level, the Moon is 
the object perceived by the senses. On the inner level, the Moon is the mind 
with its mental images. On the gross level, Rahu represents the individual soul 
who is obscured by the illusion of the world (maya). On the inner level, Rahu is 


' The available treatises on astrology in India (siddhantas) did not give the correct (or 
complete) calculations required to predict eclipses. See Cemency Montelle’s thorough 
research in Chasing Shadows: Mathematics, Astronomy, and the Early History of 
Eclipse Reckoning. 

"5 Here mention is made of only the North Node of the Moon, called Rahu (the son of 
Sirhikà), but an eclipse occurs with conjunction of either the North or South Node 
(Ketu). Rahu is used here to represent both nodes, as it is a symbolic representation of 
the energy of obscuration, the darkness that can remove the light of the luminaries. Rahu 
also represents the subjective experience. 
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the limited perceiver who sees himself as separate from the object and its 
perception. This separation is the source of the illusion of Maya. TA 6/103 
states that Rahu is just a form of ignorance (tamas). A solar eclipse is the union 
of subject, object and the means of knowledge. Their nondual union dissolves 
away the perceiver immerse in Maya (mayapramatr). 

During an eclipse, TA 6/107 advises that a devout man should bathe 
(snana),"^ practice meditation (dhyana), make offerings to the fire (homa), 
repeat mantras (japa), and perform special rites (TA 28/76). Done at this time, 
such practices are said to bear spiritual (paralaukika) fruits. Some traditions 
maintain that practice at this time is ten times more powerful, others say a 
hundred times more. Eclipses vary in magnitude and potency. Moreover, it may 
be caused by either Rahu or Ketu, which also makes a difference to its effects. 
Again, an eclipse may occur in conjunction with various stellar configurations, 
which also alters its effect. However, the degree to which the practitioner is 
capable of maintaining focused attention during the most intense parts of the 
eclipse ultimately determines the efficiency of any ritual performed at that time. 
TA 6/108 is clear that even liberation can attained in the course of an eclipse, in 
the space between the end of inhalation and beginning of exhalation, where the 
difference between subject (bhoktr literally the ‘eater’) and object (bhogya 
literally the ‘eaten’) dissolves away 

The time of complete eclipse is called nimilana, which literally means 
‘the closing of the eyes’, and denotes a state of introverted contemplation. The 
luminary’s emergence from the eclipse is called unmilana, which literally 
means ‘the opening of the eyes’, and denotes a state of extroverted 
contemplation. The member of this pair can also be understood to be symbolic 
of ignorance obscuring (chhddaka) the mind, which doesn’t know its true 
nature. One first shuts one's eyes (nimilana) to meditate in order to destroy the 
world (or attachment to it). Then after realization, one opens the eyes 
(unmilana) to perceive divinity everywhere. The end of the eclipse is called the 
moksa — ‘liberation’, when the luminary is free from the grasp (grahana) of 
Rahu or Ketu. 

The solar eclipse is called a ‘great eclipse’ (mahdgrahana), while a 
lunar eclipse is a relatively small one (grahana). The lunar eclipse takes place 
when the Moon is in opposition to the Sun and is full. The eclipse will start at 
the end of the day of the full moon (pürrnimà tithi). The maximum extent of the 
eclipse will occur at the moment of opposition, after which the Moon is 
gradually released, as the first day of the dark fortnight (krsnaprátipad) begins. 
TA 6/113 declares that practice on the lunar eclipse bring great results 
(mahaphala) in the worldly realm. In this way, the solar eclipse is best for 
spiritual and otherworldly practices, and the lunar eclipse is better for 
materialistic rituals. 

The new moon is the conjunction of the Sun and Moon and therefore 
their union. Siva’s night is the fourteenth of the dark lunar fortnight; it 
symbolically corresponds to the moment when objectivized consciousness is 
about to disappear into emptiness (siinya). Siva is meditating on the Void and 


"© The sparsasnana — literally ‘bathing of touch’ is the ritual bath taken just as the 
shadow touches the luminary. It is also advised to take a ritual bath once the luminary is 
completely free (moksa) of the shadow of the eclipse. 
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ready to merge with it. The dark moon is the time to worship Kali, the dark 
mother, from which everything has come forth and is now being completely 
consumed. She is a mother who loves all her children, a mother who is hungry 
for bringing everyone home. She is the undifferentiating consciousness, where 
no duality can reside. Her place is beyond thought, which is why the Moon at 
this time is dark, empty, and unseen. 

The Full Moon is associated with Laksmi, the complete Sri, that is, 
Sakti in all the abundance of her forms. The Full Moon is the opposition of the 
Sun and Moon; they stand apart in full view, like a husband and wife at a 
special event. Visnu and Laksmi live in the world with complete devotion for 
each other. They represent the balance of manifest creation, the appreciation of 
life, and celebration of love. 

In this way, Tantric Vaisnavas see Siva as relating to the Sun and its 
path, whereas Sakti is the New Moon. Visnu is the Moon and his path, whereas 
Sakti is the full moon. 

A solar eclipse has the power to completely awaken consciousness, 
burning away any illusion of a separate Self. Ramana Maharsi was the most 
recent sage to be born during a solar eclipse. The lunar eclipse 
complete surrender, the offering of the separate Self. It is the washi 
any selfish desires, and is the sole presence of the One that moves all things. 
Chaitanya Mahàprabhu, who taught the path of devotion (bhakti), was born 
during a lunar eclipse. 

Each of the lunar days (rithi) occupies a particular field of 
consciousness. The full, new and half-moon phases are the most important for 
regular practice, TÀ 28/15 explains how certain varieties of consciousness are 
generated as time moves through the various cycles (cakra) of day, month, and 
year. A higher level of consciousness is available on festival days, including the 
conjunction (sandhi) of the full, new and half-moons. TÀ 28/19-20 speaks about 
those who understand the movement of the cycles (cakracara) being engaged in 
meeting that higher consciousness and thereby becoming one with it (tanmaya). 

TÀ 28/20-23 explains that entry into a higher state with others is like a 
person participating in the collective state of consciousness of the spectators 
when entering a theatre. Similarly, ritual at the right time will allow one to work 
with the higher consciousness normally attained gradually by yogis. By 
worshipping during the more powerful times, one quickly attains all the 
benefits. TA 28.23-25 again says that just as a person who has saved his money 
to spend it during a festival, welcomes the guest who knows the right time to 
come, so do the Yoginis and Siddhas, who have worked so hard to attain their 
state, grace the one who worships them the right time. 


The solar eclipse and it's exudation 
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The Length of a Lunar Day - Tithi 

The “mean” lunar cycle (synodic month) is 29 days 12 hours and 30 
minutes.'’ The lunar cycle can vary based on the elliptical orbit of the Moon 
from the mean shortest one, which is 29 days 6 hours and 30 minutes, to the 
mean longest one of 29 days and 20 hours. Thus, the lunar cycle can vary on 
average by up to 13 hours and 30 minutes.''* 

For the layman, a tithi is 23 hours 37 minutes and 28 seconds; when the 
median synodic month is divided by 30. In actuality, each tithi varies in length. 
The Sun creates regular 24-hour days.''? The Moon dances with the Sun, and the 
lunar day can be shorter or longer than a solar day. A tithi may take more than a 
solar day, and at other times a tithi may disappear within a solar day. One needs 
to understand the elliptical planetary orbits to completely understand this 
variation and its movement through the tithis. 


The Ellipse Periapsis: — called Perigee for Moon 

orbiting the Earth & 

verihelon ott 
around the Sun, 


Apsidial line 


Apoapsis: called Apogee for Moon. 
orbiling ihe tarth & 
aphelion for orbit 
around the Sun, 


The nomenclature of the elliptical orbit of the moon 


The orbits of the planets are elliptical. They are not circular. The 
distance between them and the object which is the focus around which they 
rotate varies as they do so. The celestial mechanics of the planetary elliptical 
orbits was published for the first time by Johannes Kepler in 1609. This 
understanding of celestial geometries allowed a much more precise calculation 
of planetary positions than was previously possible. One side of an ellipse is 
closer to the focus of the orbit. This is called the periapsis. The prefix peri 
means ‘around’ or ‘near’. The periapsis of the orbit of the Earth around the Sun 
is called the perihelion. That of the Moon around the Earth is called the It is 
called perigee. The most distant location from the focus of an ellipse is called 
the apoapsis. The prefix apo means ‘away from’ or ‘separate’. The apoapsis of 


'' This not an actual time, it is the middle value (median) of lunation lengths. The 
average is 29 days 12 hours and 44 minutes, as they tend to be longer, not shorter. 

''* Long term variation in lunation can range +/- 14 hours (a span of 28 hours) due to the 
Earth’s eccentric orbit. 

' The spinning of the earth creates the day from a heliocentric perspective, while from 
à geocentric perspective the Sun creates the day. The days are understood to affect the 
human being according to the geocentric observation of the Sun and Moon. 
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the Earth orbiting the Sun is called the aphelion and that of the Moon going 
around the Earth, the apogee. Both the periapsis and apoapsis of the Earth 
orbiting the Sun and the Moon orbiting the Earth affect the length of the rithi. 


ba Hie Earth’ orbital path 


Earth moves 
lowest 


In 2020, Perihelion is presently between January 4th/sth and Aphelion about July 4th 
The Apulia tne revolves in a 'jaooo ar yl lave tothe eed are Ache 
presently al 18 Gemini and was at o" Aries 20 033 years ago. 


The elliptical orbit of the sun 


The Perihelion and Aphelion 
When the Earth is farthest from the Sun (aphelion) it moves the slowest. 
The Earth moves fastest when it is closest to the Sun (perihelion). From a 
geocentric perspective, this is seen as the Sun moving slower or faster through 
the zodiac. The Sun moves about one degree a day, but exactly so: it turns 
through 360 degrees in 365 days. At the Sun’s maximum velocity (at the 
perihelion), it moves more than one degree a day (maximum at about 
61°8.5”),'" At the Sun’s slowest velocity (at its aphelion), it moves less than a 
degree a day (minimum of about 57'7"). The perihelion in 2020 occurred on 
January 4" and the aphelion on July 4". The apsidal line precesses through the 
zodiac at about one degree every 372-2/9 years." The Sun in 2020 was at its 
maximum velocity at 18° Gemini, which as we shall see creates the possibility 
of a very long tithi period depending on the Moon’s position in its elliptical 
orbit. 
Perigee and / Apogee 
faster-shorter 
tithi 


Moon moves 
slower longer 
tithi 
Moon From a geocentric observation, the Moon is moving 
faster in the Perigee and slower in the Apogee. 


The elliptical orbit of the moon 


12 These calculations will vary over the centuries. 
"! Eccentricity of the Earth's orbit has a cycle of 413,000 years because of the 
gravitational interaction with Jupiter and Saturn according to the Milankovitch Cycles. 
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In a similar way, the Moon moves fastest when closest to the Earth 
(perigee) and slowest when it is farthest from the Earth (apogee). The 
orientation of the ellipse makes a full revolution (called lunar precession) in 
approximately 3233 days (8.85 years). The apsis moves ahead each time the 
Moon returns. It takes the Moon a mean time of 27.321661 days (27 days 7 
hours 43 minutes and 11.5 seconds) to return to the same place in the zodiac 
(sidereal month), but the apsis has moved forward. It takes the Moon 27.554551 
days (27 days 13 hours 18 minutes and 33.2 seconds) to return to the apsis. This 
space from the perigee apsis to perigee is called the anomalistic month. 
Anomaly is the calculation of an orbiting body from the periapsis and apoapsis. 
This was seen as the period of the Moon’s velocity by the ancients. 

The ancients may not have understood that the ellipse was creating the 
anomaly, but they did notice the variation in speed of the planets and luminaries 
and took note of this. To calculate lunar anomaly, the Babylonians measured 
variations between sunrise, sunset and the lunar rising and setting,” and found 
that 251 synodic months = 269 anomalistic months!’ (or 251 Full Moon to Full 
Moon cycles are equal to 269 perigees to perigee cycles). From this they were 
able to accurately calculate the lunar movement from one perigee to another 
perigee and understand what we now call the anomalistic month.'* 

From the astrological perspective, planets are generally considered best 
when they are moving at a normal speed. Fast moving planets are able to handle 
speed (similar to their periapsis or perigee). Slow moving planets are better able 
to handle slow speeds (apoapsis or apogee). In this way, Saturn is not 
considered to handle periapsis well, but would have its qualities strengthened by 
apoapsis. The Moon is considered strong in perigee, since it is a fast-moving 
planet. When the Moon is in apogee, it is moving very slow and is not 
considered as strong. The Moon’s gravitational impact on the Earth increases 
during perigee and decreases during apogee. Biodynamic farming says that 
apogee and perigee are times that bring stress, and recommend avoiding sowing 
seeds 12 hours on either side of these times. Maria Thun has done a large 
amount of agricultural research with astrology in the biodynamic tradition.” In 
her observation of the Moon’s perigee and apogee, she says, 


When the Moon recedes from the Earth in the course of its 
monthly cycle, the effect on plant growth can in some ways be 
compared with that time of year when the Earth is furthest away 
from the Sun, i.e., midsummer; the tendency in the plant-world 
is then to run to seed, whereas the growth forces decrease. Thus, 


The Babylonians had four lunar motions they would record: [1] They measured the 
time between moonset and sunrise when the Moon sets for the last time before sunrise. 
[2] The time between sunrise and moonset when the Moon sets for the first time after 
sunrise. [3] The time between moonrise and sunset when the Moon rises for the last time 
before sunset. [4] The time between sunset and moonrise when the Moon rises for the 
first time after sunset. These calculations are available since they were recorded in clay. 
' Goldstein, Bernard R. On The Babylonian Discovery of the Periods of Lunar Motion. 
' Ossendrijver, Babylonian Mathematical Astronomy: Procedure Texts, pages 112, 
144, and 189. 

"5 Maria Thun, Work on The Land and the Constellations. 
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the effect of the Moon's apogee on the seed plants can still be 
comparatively beneficial. For the sowing of leaf crops, 
however, this time is definitely unfavourable. Carrots sown 
during these days easily become woody. The only plant 
(according to biodynamic research) to react positively to being 
planted at apogee is the potato. 

The Moon's perigee, which can be compared to 
midwinter when the Earth is nearer to the Sun, has a very 
different effect. If we prepare a seed bed on this day and sow 
our seeds, germination is poor. Most of these plants are 
somewhat inhibited in their growth and are also more subject to 
attacks from fungus diseases and pests. Apogee days are mainly 
clear and bright, while those at perigee are mostly dull, heavy or 
rainy. 


Ken Ring has a weather prediction service based on observation of the 
Moon's orbit."* He is not an astrologer but produces a weather almanac. His 
research indicates that the weather is more severe within a few days of perigee. 
"7 This research allows us to understand that events on the exact apogee or 
perigee are not auspicious, as is the Indian view. The period after the Moon's 
apogee can be seen as a time for completing projects, not particularly starting or 
increasing them; it is similar to the end of summer. The time period after 
perigee can be seen as a time to begin projects, similar to the end of winter 
when we begin preparations for the coming spring. 


Short and Long Lunar Days - Tithis 

Because of the anomaly, there are short (hrasva) tithis and long (dirgha) 
tithis. When the Moon is moving quickly near its perigee, the fithi is, as we 
would expect, short, less than a solar day. When the Moon is slow near its 
apogee, the rithi lasts longer than a solar day. The bulge in the cycle of the tithis 
moves slowly through the zodiac. So if the longest rithi in a lunation is the Full 
Moon fithi, in the next lunation, it will be about three rithis behind the Full 
Moon, and six tithis before the Full Moon on the cycle after that. In this way, 
there is a place in the zodiac that will be the point of apogee and perigee as the 
Moon moves through the zodiac. And this point of short (perigee) and long 
(apogee) tithi moves through the zodiac every 8.85 years, which is about twice 
the speed of Rahu. 

A lunation is the sum of the waxing and waning lunar fortnights 
(paksa). When the perigee or apogee are near the Full or New Moon, the waxing 
and waning lunar fortnights are similar in length. As the perigee and apogee 
move through the tithi, one fortnight will be longer than the other, varying by up 
to 41 hours." The waxing fortnight is longer when the waxing phase of the 
Moon crosses the point of the apogee, that is, 180 degrees past the Sun. This 
makes the waning fortnight shorter, as it contains the perigee. The waning 
fortnight is longer when the apogee is 180 degrees before the Sun, so that it is 


1% See http://www. predictweather.conz/About.aspx. 
"7 Ken Ring, The Lunar Code. 
12 Dr. Irv Bromberg, The Length of the Lunar Cycle. 
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crossed by the waning Moon. The waxing half reaches maximum length when 
the apogee is during the waxing Half Moon (sukla astami) tithi, whereas the 
waning fortnight will be at its minimal length." When the other side of the 
lunar fortnight reaches apogee after about half a year, the bulge in the fortnight 
switches. In this way, when there are longer tithis in one half of the lunation, 
there will be shorter ones in the other half. These added together create the 
*mean' length of a lunation. The length of a lunation changes throughout the 
year according to the Earth's eccentric orbit. 

We observe that the velocity of a tithi is equal to the Moon's velocity 
minus the Sun's velocity. If the Moon is fast and the Sun is slow, the tithi is 
fast, which makes a shorter tithi. If the Moon is slow (small number) and the 
Sun is fast (minus a large number), the speed of the titi is slow, which results 
in a longer tithi. A tithi will reach its maximum length when the Sun is at its 
perihelion (moving fastest) and the Moon is at its apogee (moving slowest). The 
minimum tithi length will occur when the Sun is at its aphelion (moving 
slowest) and the Moon is at perigee (moving fastest). 

A tithi is the 12-degree motion of the perceived angle between the Sun 
and Moon. The daily angular speed varies between 10 degrees for a short rithi to 
14 degrees for a long tithi. Longer tithis will last more than 24 hours and short 
tithis will be less than 24 hours. Tithipralaya is the time difference between a 
solar and lunar day. According to the Süryasiddhànta, the shortest tithi lasts 54 
ghatis, i.e., 21 hours and 36 minutes. The longest tithi lasts 65 ghatikas, which 
is 26 hours. According to S.D. Sharma, the shortest tithi lasts 50 ghatikds, that 
is, 20 hours, and the longest can be up to 67 ghatikds, that is, 26 hours and 48 


minutes. ^" 
Tithi 
Moon's moons orbital path 
movement N 
inasolar day 


Moon's 
movement 
in a solar day 


Tithi 


When the Moon is moving fast a tithi can begin after sunrise and finish 
before the next sunris led a fsaya tithi. When the Moon is 
moving slow, the same tithi can be at sunrise more than one day. 


The varying lengths of the tithis due to the moons elliptical orbit 


" The paksas vary from a minimum of about 13 days and 217/, hours to a maximum of 
about 15 days and 147/, hours. 

30 Sharma, SD. from the Department pf Physics, Punjabi University, Astro-research 
Section, in his paper Maxima and Minima of Tithis, p.115. 
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Ksaya and Adhika Tithi 

A normal tithi begins on one day and another tithi begins on the 
following day. When the Moon is moving fast and the tithi is completed in less 
than 24 hours, it can start after sunrise and finish before sunrise the next day. A 
tithi during which the Sun does not rise is expunged and is called a ksaya tithi. 
The ancient lunar civil calendar, which named the days after the rithi at sunrise, 
would literally skip a day.'"' When the Moon is moving slowly and the tithi is 
over 24 hours, it can start just before sunrise and finish after sunrise the next 
day. A tithi on which the Sun rises twice is said to increase (vrddhi), and is 
sometimes called an extra (adhika) tithi. When the Full Moon falls near the 
perigee, and the tithi of the Full Moon falls on the same day as the 14" rithi, it is 
said to be ‘conjoined to the Full Moon’ (yuktapürnimá). According to Indian 
tradition, a day where no tithi ends (i.e. a vrddhatithi) or on which two tithis end 
(i.e. a ksayatithi) is regarded as inauspicious. These tithis are most likely to 
occur during the perigee or apogee of the Moon, which is another indication 
that these points are not auspicious. 

A tithi ends and another begins at the same moment on all parts of the 
earth's surface, but sunrise time varies for each place. In this way, the tirhi at 
sunrise will not be the same in all places and a vrddha or ksaya tithi will not be 
on the same day everywhere on the planet. The term for ksayatithi used by 
Abhinavagupta in TA 6/109 is a ‘vanished rith (tithicheda). He calls a 
vanished rithi a debt (rna), and a vrddhatithi is called a gift (dhana). He 
compares the fast-moving Moon of a ksayatithi to coughing (kdsa) and the 
slow-moving Moon of a vrddhatithi to yawning (Svasana). Inhalation is 
symbolized by a night lasting 12 hours, whereas exhalation is a 12-hour day. 
Inhalation is waxing fortnight of 15 rithis and exhalation is the waning fortnight 
of 15 tithis. This is the smooth, regular rhythm of the Sun and Moon, Day and 
Night in the flow of the breath. Coughing and yawning break this rhythm up and 
so may not be considered auspicious, the former representing sickness and the 
latter fatigue. However, expelling the breath (recana) and breath retention 
(rodhana) may also be yaugika practices and so represent in this perspective 
also the unnatural states these ksaya and vrddha tithis create. 


Super Moons 

When the Moon is near its perigee it appears to be larger in the sky and 
at its apogee, smaller. When the full moon is near its perigee, nowadays it is 
called a ‘super moon’. There is a super moon every year, but some years it 
occurs more precisely on the perigee than others and so appears to be larger. 
Conversely, when the full moon occurs during its apogee, this gives rise to a 
mini moon. ‘Super’ and ‘mini’ are western terms they have no have traditional 
Vedic correspondences. 


'S! There are 360 tithi in 12 lunar months, which last 354 days. This means that naturally 
six tithis will be expunged. Generally, there are thirteen ksaya tithis and seven vrddhi 
tithis in 12 lunar months. 
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The Year 

The year is measured into the cycle of the breath starting from the 
Winter Solstice in the Heart, exhaling to the Summer Solstice in the End of the 
Twelve and inhaling back to the Winter Solstice. The solstices divide the two 
halves of the year called ‘dyana’ i.e. ‘path’ ‘road’ or ‘course’. They two are 
called the ‘uttara’ ‘northern’ or ‘upward’ course and the other the daksina or 
'southern' course. The two halves are called Kula and Akula in the Trika 
system.'? 

In the image below, the Sun rises at 30° Southeast on the winter 
solstice." At the equinox it rises directly at 90° East. On the summer solstice it 
rises at 60° northeast. Each day of the northerly course (Uttarayana), it rises 
more and more towards the north. After the summer solstice, the Sun begins to 
rise more towards the south each day which creates the southernly course 


AF 134 
(daksinayana). "Movement of the Sun" 
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Coordinates for Sacramento, California — latitude: 38° 43° 20" N 
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The movement of the sun through the year 


132 TĀ 28.125-126. 

' Map for Sacramento, the capital of California, which is 38° North — about the same 
latitude as the northernmost tip of Jammu and Kashmir. 

' Modern textbooks only discuss the seasons from a heliocentric view, which does not 
educate a person from their embodied geocentric standpoint of living on Earth. The 
change of season is created by the Earth’s movement around the Sun, but it is observed 
and calculated from our standpoint on Earth as the Sun moving its position. 
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Uttarayana is the Sun's movement from its lowest point in the sky 
(closest to Earth) at the winter solstice towards its highest point in the sky at the 
summer solstice. Daksinayana is the opposite motion, in which the Sun moves 
progressively lower in the sky. During Uttarayana, shadows get shorter as the 
Sun gets higher in the sky. During Daksindyana, shadows lengthen as the Sun 
gets lower. Thus, the length of the shadow observed on a sundial tells us the day 
of the month. As the shadow shortens, our outward nature grows. As the 
shadow lengthens, the internal, emotional world grows. This cycle relates to the 
breath of the year. Uttardyana is exhalation, whereas Daksinàyana is inhalation. 
The days grow longer during exhalation and the nights grow longer in the 
course of inhalation. Exhalation transports us outside and the inhalation brings 
us inside. The solstices are the points in between the inhaled and exhaled breath. 

Every six finger-breadths of the movement of the breath corresponds to 
a tropical sign of the zodiac (or a seasonal month)."? The lunar months (Magha, 
Asadha, etc.) are also superimposed on the year, although they start on the New 
Moon, which means that the exact correlation between them varies. They are 
imagined to be overlaid in the same way as the signs of the zodiac, and are 
presided over by the Rudras, beginning with Daksa and ending with Pitamaha 
(TÀ 6/122). According to the tropical system used here, Capricorn starts at the 
Winter Solstice, and Aries starts at the Spring Equinox. This tropical system of 
signs was accurate in the fourth and fifth century CE. The source text for this 
section, the Svacchandatantra, was written about the sixth or seventh century, 
when the tropical and sidereal zodiacs were similar. Below is an image of the 
zodiac used by Tantrdloka, which was accurate for that time period. The signs 
of the zodiac line up accurately with the solstices and equinoxes. If you compare 
that with the modern image, there is a large difference. 

Each year the stellar zodiac moves twenty seconds of arc, which makes 
one degree every 72 years. The present zodiac has moved so much that it can no 
longer even approximate to the same layout. 

When working with the solstices and equinoxes, such as this 
visualization utilizes, it is better to use the tropical months found in the 
Upanisads and Puranas. The tropical months are based on the solstices, 
equinoxes and seasons, which remain regular and continue to correlate to the 
breath in a manner that remains unchanged through the centuries. 

In the Vedic Bráhmanas, Prajapati, the Creator, is personified as the 
year consisting of twelve months." Taittiriyasarihità praises the seasons each 
composed of two months." The spring is composed of Madhu and Madhava. 
Madhu means sweet or pleasant and is often used in Sanskrit literature as a 
synonym for the springtime. Madhava means sweet and intoxicating and relates 


3 Each angula is composed of five days (tithi), which makes thirty days in a month (6 
x5-30) 

"°° Taittiriya Samhita 7/2.10.3-4 In the sacrifice of twelve days, they are divided into 
four sets of three: three the sacrificer prepares for ceremony, three he embraces the 
sacrifice, three he cleanses the vessels, and the last three he cleanses his inner nature 
(atmànam antaratah sundhate). 

' Taittirtya Sarkhità (4.4.10) first lists the naksatras and their lords. Then praises the 
seasons each composed of two months (4.4.11). These months are also mentioned in 
Taittiriya Samhita 1.4. 
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to the joy of spring. Sukra and Suchi relate to the brightness and light of the 
summer. Nabhas and Nabhasya relate to the clouds and skies of the rainy 
months. Isa and Urja relate to the food and nourishment of harvest time. Sahas 
and Sahasya relate to the strength of endurance through the cold of the winter. 
Tapas and Tapasya relate to the austerity of the earth at this time. In the Rgveda 
the year is divided into twelve months. However, the earliest reference in which 
these twelve months are named is in the Taittirtyasamhita.'* 


Sidereal: ‘This differenceis Equinox at The Equinox Point 
based on the ayanàméa. | 6" in Pisces moves backwards through 
the stars à the zodiac so that soon 
A it will be in Aquarius 
Signs are based : 
on stellar positions 


2000 CE 


The relationship between the zodiac and the spring equinox in 2000 CE 


08 Suśruta Sarthita (Sütrasthüna 6/6) mentions the name of the seasons and their 
corresponding seasonal months. 
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290 CE 


Spring Madhu and Madhava Winter-lha and Urja 
Summer-Sukra and Suchi Hemanta-Sahas and Sahasya 
Rainy-Nabhas and Nabhaysa Cool-Tapus and Tapasya 


The relationship between the seasons and the zodiac 
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The solstices divide the inhalation and exhalation, however the most 
powerful points within the yearly cycle are the equinoxes. There are three signs 
or months from the solstice to the equinox, this is described as three transits 
(sankranti) of the Sun through the signs and months. In the Gregorian calendar, 
the changing month is just a number on a calendar, whereas in many parts of 
India, the changing month was marked by the Sun moving positions in the sky. 
The day of this change was a day of rest, where everyone, including the 
servants, took a day off work. Every three of these transits was a conjunction 
(sandhya) within the year. The Fall Equinox (visuva) is the middle of the night 
of inhalation of the southern course. It relates to material attainments (TA 
6/116). This is why the Laksmi festival of Divali is celebrated at this time of the 
year. It is a holiday where traditionally the finance books were reset for the year, 
like the beginning of the tax year in the modern world. Winter Solstice was the 
beginning of the calendrical year, Spring Equinox was the beginning of the 
astronomical year, and the Fall Equinox was the beginning of the financial year. 

The Spring Equinox (mahdvisuva) is the middle of the day of exhalation 
on the northern course. This was the time for practices that bore supernal 
(paralaukika) fruits (TA 6/615). For the day, the sunset is the great (mahat) 
time, for the lunar cycle the New Moon, and for the year, the Spring Equinox. 
TA 6/128 states that all four junctions within the day, month, and year are 
auspicious for meditation (dhyana) and worship (pūjā). Each cycle of the breath 
has other powerful junctions. The Heart junction has the power of nondual 
realization. The Junction at the End of the Twelve has the power of self- 
reflection and self-realization. The midpoint is the palate in the breathing cycle. 
It is the midpoint where the breath will either go outwards in the realm of 
common consciousness or upwards into the higher consciousness yogis possess. 
The middle junction is the place where we have the power to alter the direction 
of our life force. 

Tropical Capricorn (which is called Sahasya), is the first thirty days 
after the Winter Solstice. It is the time the vital seed successfully impregnates 
the womb. Aquarius (Tapas) is the beginning of pregnancy, and Pisces 
(Tapasyà) is the time of preparation for birth. The time after the Spring Equinox 
is the beginning of birth, which actually occurs at the Summer Solstice in 
tropical Cancer (Suchi). Leo (Nabhas) is the time of abiding with what was 
created, Virgo (Nabhasya) develops it, and Libra (Isha) is the mature harvest at 
the Fall Equinox. Scorpio (Urja) marks the decrease which is the development 
of old age that coincides with the arrival of the cold season, and Sagittarius 
(Sahas) is wasting away that happens with old age and ends at the Winter 
Solstice. TA 6/117-118 says that rituals and actions at these times give 
corresponding fruits. The first two months after the winter Solstice are good for 
spiritual pursuits, with the month before the Spring Equinox and the three 
before the Summer Solstice best for the repetition of mantra, The inhalation in 
the yearly cycle is meant for peaceful, fruitful rituals (6/120). 

In the cycle of the breath, there have been seconds, minutes, hours, 
lunations and years. This understanding of time in the breath can also be seen as 
the pulsation of breathing in all time cycles — the Day and Night cycle, the new 
and full moon cycle, the cycle of the year’s seasons as the breath of Time itself. 
The seasons are a pulsation of the Sun. Lunation is the pulse of the breath of the 
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Moon. Day and Night are the breath of the Earth. And the pulsation of opposites 
goes into the smaller increments of time that develop into the larger ones. 


The Jovian Year and the Sixty Year Cycle 


The symmetry of the conjunctions between Jupiter and Saturn 


The Jovian year is the yearly movement of Jupiter through thirty degrees of the 
zodiac. It takes Jupiter twelve years to complete a revolution around the 
zodiac.'” Each finger-breadth of the breathing cycle is sixty days, or one season 
(rtu). In the course of inhalation and exhalation there are six years each. The 
same outer zodiac ring can be utilized, but the length of time that each contains 
increases. Instead of a sign being one month, it is one year. Instead of half the 
breath being half the year, it becomes six years. 

There is a cycle of five Jovian years that makes a sixty-year cycle. This 
cycle ties together the short and larger cycles, which continue to repeat 
infinitely in time in either direction.'” If a vighatika (24 seconds) is projected 
onto the microcosmic orbit of the breath, it is measured as 1 and 1/5" finger 
breadth. There are 30 vighatikas in one inhalation (1.2 x 30 =36), and 30 
vighatikas in one exhalation. In a sixty-year cycle, there is one year in every 1 
and 1/5" finger breadth, making 30 years in one the inhalation and 30 in one 


'? Different regions of what is now modern India utilize different methods of 
calculating the Jovian year. The method given here is the placement of Jupiter from the 
month of Caitra, which is the lunar month after the Spring Equinox. The major 
difference from the yearly cycle and the Jovian cycle is that for the yearly cycle, the 
Winter Solstice is in the Heart and the Spring Equinox is the midpoint. This places the 
month of Caitra in the midpoint. For the Jovian year that calculates from Caitra, it 
begins in the Heart. This alters the mantras associated with the year and the Jovian year 
(6.125). 

'? Hence the sixty-year cycle is mentioned in TA 6.182 in regards to the rising and 
dissolution of consciousness. By using this time unit, one could infer the verse is 
meaning both individual consciousness and collective consciousness. 
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exhalation. The measurement of 60 vighatikas that create one ghatika of 24 
minutes, is the same as the Jovian year cycle created from the great cycles. This 
unit therefore interconnects the smaller unit of seconds to the larger unit of 
years, creating a larger integration with the entire cycle. The synchronicity of 
the units of time underlies a frequency to the pulsation of time.'*' The number of 
breaths (prana) in a day (21,600) is the same as the number of days (tithi) in the 
60 years cycle (360 x 60= 21,600). The ghatika, tithi and year are not arbitrary 
units of time All three are related to the 60-year cycle of the movement of 
Jupiter and Saturn. 


Brhaspati's Samvatsara Cakra 

The samvatsara (or barhaspatya samvatsara) usually denotes a year, 
based upon Jupiter’s transit of a sign, which takes almost the same time as a 
solar year, The Jupiter years, also called Jovian years, each have a name within 
the sixty years cycle. The numerology of this cycle is composed of cycles of 12, 
30, 60, 120, 800, 2,400, 43,200 and 28,8000 years. The average daily motion of 
Jupiter is 5 kalds, that is, minutes, and so takes 12 years to complete a 
revolution of the zodiac. The average daily motion of Saturn is 2 kalas, and so 
takes approximately 30 years (or to be more precise, 29.5 years) to cover the 
zodiac. These two numbers directly relate to the number of months in a year 
(Sun/Jupiter) and the number of days in a synodic month (Moon/Saturn). These 
two planets are linked by these numbers, as Jupiter moves 30 degrees a year (1 
sign) and Saturn moves about 12 degrees a year, There is a conjunction between 
Saturn and Jupiter every twenty years, and every 60 years that conjunction will 
take place in the same sign. This is the basic sarivatsara cycle, within which 
each of the sixty years has its own name. These years can be used both for 
prediction of an individual nature, as well as for yearly agricultural and 
economic conditions. ^? 

In India there are three main ways, in different places in the 
subcontinent, that Jovian years have been calculated." In northern India, they 
are named according to the Jovian year that ends at the beginning of the solar 
year. According to this calculation, it is possible to have a reduced (ksaya) 
Jovian year. In Eastern India, they refer to the Jovian year that has been 
completed at the actual moment one is dealing with. In Southern India, it is 
merely a solar year with sixty names, with no relation to Jupiter. In this way, the 
word ‘sarivatsara’ can also mean a year in a general sense, as it does in texts 
like the Satapatabrahmana. It is often called a sarvat in common usage. The 
Jovian year is also sometimes named for the sign of the zodiac which it is in, 
sometimes after the lunar month associated with that sign, and sometimes it is 
calculated according to the helical rising of Jupiter, that is, its reappearance after 
its conjunction with the Sun. There is the calculation that starts from when 


141 [n this introduction, the primary focus is the frequency of the prana vayu. In the final 
verses of Chapter Six, these same synchronicity of units of time are applied in different 
ways for each of the five vayus: prana, apdna, udàna, samána, and vyāna. See TA 
6/209. 

' The interpretations of sarivatsaras are given in Brihat Samhita, Jataka Parijata, as 
well as Mànasagari. 

“8 This variation is discussed in detail by Sewell and Dikshit, p. 32-39. 
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Jupiter entering the constellation of Magha, which at one time was the winter 
solstice. There are also other variations. 

In the Vedic period, these 60 years were divided into 12 yugas of five 
years each. The years were sometimes considered to be 366 days long." They 
could also be 360 days long and corrected by adding an extra month twice a 
yuga. The five years of the Yuga were named Sarhvatsara, Parivartsara, 
Idvatsara, Anuvatsara, and Vatsara. The intercalations were called Arithasaspati 
and Sarisarpa."^ The 5-year yuga contains 60 solar months. Thus the 60 years 
cycle was divided into periods of 60 months. This ancient calendar of 60 years 
divided into 12 groups of five shares common roots with the Chinese zodiacal 
calendar, where a 60-year cycle is composed of 12 animals with five elements 
each. 


Prabhava |31 Hemalamba 
Vibhava | 32 Vilamba 
$uka [33 Vikari 
Pramodhuta | 34 Sarvari 

Prajapati | 35 Plava 


Angirasa |36 Subhakrt 
Srmukha |37 Sobhana 
Bhava 38 Krodhin 
Yuva 39 Vi$vàvasa 
10 Dhatr 40 Parabhava 
11 Tévara 41 Plavanga 
12 | Bahudhanya | 42 Kilaka 
13 | Pramathi | 43 Saumya 
14 Vikrama | 44 Sadharana 
15 Vrsa 45 Virodhakrt 
16 | Citrabhanu_| 46 Paridhavin 
17 Subhānu _| 47 Pramādīcha 
18 Tarana 48 Ananda 
19| Parthiva | 49 Raksasa 
20 Vyaya 50 | Anala (Nala) 
21 Sarvajit 51 Pingala 
22 | Sarvadhari | 52 Kalayukta 
23 Virodhi 53 Siddharthi 
24 Vikrta 54 Raudra 
25 Khara 55 Durmati 
26| Nandana |56 Dundubhi 
27 Vijaya 57 | Rudhirodgarin 
28 Jaya 58 Raktaksa 
29 | Manmatha | 59 Krodhana 
30 | Durmukha | 60 | Ksaya (Aksaya) 


vo [oc|-1]o |n | i | oo || — 


'^ Five sidereal years is 1826.2819 days, and 62 synodic months is 1830.8965 days. So 
they were averaged to 1830, which is divisible by five to be 366 days, which is then 
divisible by 2 for 183 days in an ayana, or by 6 to have 61 days in a rtu. 

145 Visnu Purana, 2/8.67. 
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The conjunctions between Jupiter The conjunctions between Jupiter 
and Saturn in the Fire signs and Saturn in the Earth signs 


Names of the Years of the Sixty-Year Cycle 

The sixty-year cycle has three 20-year periods relating to the 
conjunctions of Jupiter and Saturn. In the diagrams to the left, each line relates 
to 20 years, each triangle to 60 years, so each zodiac contains a 180-year cycle. 
In the single triangle, which is a cycle of 60 years, the first 20 years relate to 
Brahma, the middle 20 to Visnu, and the last 20 years to Siva, according to the 
quality (guna) of the sign within which the conjunction occurs. Thus, the first 
twenty years, from Prabhava to Vyaya, are those of Brahma, Sarvajit to 
Parabhava are those of Visnu, and the last twenty to Siva. Every twenty years 
(or 19.859 years to be exact), Saturn and Jupiter have a conjunction at about 123 
degrees apart (approximately a ninth from the previous conjunction). Every 60 
years (that is, 59.577 years) that conjunction will return to the same sign. If a 
conjunction occurs in Aries, the next one will happen in Sagittarius, then Leo, 
and then back to Aries after 60 years. In this way, the conjunctions will move in 
triads of the same element, tracing a triangle in the zodiac. This triangle relates 
to Sakti and is utilized in various tantric techniques for showing where Sakti 
resides in a chart. In the Mahavidya tradition, Saturn represents Kali and 
Jupiter, Tara. 


“© This is the foundation for the calculation of the sakti rasi and trikona dasa. 
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The accurate notation of the conjunctions between 
Jupiter and Saturn for 800 years 


The 60-year cycle advances 8.93 degrees every 60 years.'" In this way, 
the triangle moves forward in the zodiac. The movement of these triangles 
(Saktiparivartana) was called the ‘Rotation of the Trigon of Great 
Conjunctions’ in the West. The cycle will stay in one elemental triad for about 
200 years, until it enters the next element. When this cycle changes elements it 
was thought to be indicative of great changes, especially when it moved water to 
fire signs. The cycle moves through the elements every 794.37 years, that is, for 
40 conjunctions, returning to within .93 degrees of the starting point, and 
completely through the zodiac in about 2,400 years (800 x 3).'** In that time, the 
entire triangle rotates completely, not just the corner. A single degree 
discrepancy creates a larger cycle in which the exact degree returns in 288,000 
years (800 X 360). In Satya Yuga there are 6 of these cycles, in Tretà Yuga there 
are 4.5, in Dvapara there are 3, and in Kali Yuga there are 1.5, which gives a 
total of 15 of the grand 288,000 cycles in a Maháyuga. 

The 20-year cycle is used for predicting short-term historical events. 
The first 10 years relate to Jupiter and the second 10 relate to Saturn. The 60- 
year cycle is used for the prediction of politics and economics. The 200-year 
cycle is used for predicting changes in governments or dynasties, and the larger 
800 years cycle is used to see the rise and fall of civilizations or religious 
history. Astrologers make predictions according to the chart at the time of the 
exact conjunction. The rising sign of this conjunction will vary over the globe, 
which indicates different results for different parts of the world. There has been 
some historical research done on the rise and fall of dynasties in China that have 
been correlated to a cycle falling between 808 and 779 years, which directly 
supports the mean cycle of 800 years, as well as the 200 year cycles. Many 
Sasanian and Arab works that are still available are written on the history of the 
world and these conjunctions.'? The ancient world histories were composed 
based upon these conjunctions, starting the cycles from the beginning of Kali 
Yuga, or for Arabic astrologers from the Flood (which was astrologically the 
same date).'^' 


'" The 9 degrees and the 9 conjunctions form a nine-pointed star. 

‘The Polestar (Dhruva) always appears in the same position in the night sky. Different 
stars have occupied the position during different periods which last 2,400 years. The 
polestar is presently Polaris, next it will be Vega. 

'? DeVore, Nicholas. Encyclopedia of Astrology, P.74-76, the research historical 
investigator Dr. J. S. Lee. 

'® The Sasanian and Arab astrologers wrote books with titles like the Great Book of 
Conjunctions, the Book Concerning the Judgements of the Conjunctions, the Book of 
Ascensions of Caliphs and Knowledge of the Ascension of Each King, the Book 
Concerning the Conjunctions and Religions and Faiths, the Book of Ci 'onjunctions and 
Revolutions of Years of the World, all based on the Saturn-Jupiter conjunctions. For a 
discussion on these texts see Pingree, David, From Astral Omens to Astrology From 
Babylon to Bikaner, p.42-45, 56-60, 63-66. 

^! Based upon Abü-Ma'shar, according to Pingree, From Astral Omens to Astrology 
From Babylon to Bikaner, p. 53-54. 
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Below is a table of over 40 Jupiter-Saturn conjunctions one can study to 
understand the movement of these two planets in an 800-year time frame. One 
can see the 60-year cycle in Gemini going from July 25, 1265 to June 01, 1325 
to April 09, 1385. One can see the 800-year cycle from September 21, 1246 to 
October 31, 2040. One should notice the elemental triadic cycle, the irregularity 
in the transition to another element, the variation caused by retrogressions, and 
the similar but not exact returns to the original cycle. The table lists in tropical 
positions. 


NOV 08, 1186 12L104 JAN 31, 1524 Q9PI14 NOV 28, 1901 14CP00. 
APR 16, 1206 25TA46 SEP 18, 1544 28SC05 SEP 10, 1921 26V136 
MAR 05, 1226 | 02AQ58 | AUG 25, 1563 | 29CAIO | AUG 08, 1940 14TA27 
SEP 21, 1246 19LI07 | MAY 03, 1583 20PI11 OCT 20, 1940 | I2TA28R 
JUL 25, 1265 09GE42 | DEC 18, 1603 O8SA19 FEB 15, 1941 09TA07 
DEC 31,1285 | 08AQ02 JUL 16, 1623 O6LE36 FEB 19, 1961 25CP12 
DEC 25, 1305 00SC49 FEB 24, 1643 25PI07 DEC 31, 1980 09L130 

APR 20, 1306 | 28LI0SR_| OCT 16, 1663 128A58 | MAR 04, 1981 | 08LIOGR 
JUL 19, 1306 26L101 OCT 24, 1682 19LE09 JUL 24, 1981 04LIS6. 

JUN 01, 1325 17GE53 FEB 09, 1683 | 16LE43R_| MAY 28,2000 | 22TA43 
MAR 24, 1345 | 19AQ01 | MAY 18, 1683 14LE30 DEC 21, 2020 | 00AQ29 
OCT 25, 1365 | 07SC0I_| MAY 21, 1702 | 06AR36 | OCT 31, 2040 | 17LI56 
APR 09, 1385. 25GES$4 | JAN 05, 1723 23SA19 APR 07, 2060 00GE46 
JAN 16, 1405 23AQ46 | AUG 30, 1742 27LE09 | MAR 15,2080 | 11AQ52 
FEB 14, 1425 17SC18 | MAR 18,1762 | 12AR21 SEP 18, 2100 25L132 

MAR 18, 1425 | 16SC33R_| NOV 05, 1782 | 28SAG07 | JUL 15, 2119 14GE52 
AUG 26, 1425 128C40 JUL 17, 1802 05VIO8 JAN 14, 2140 17AQ05 
JUL 14, 1444 O8CAS7 | JUN 19,1821 | 24AR39 DEC 21,2159 07SC59 
APR 08, 1464. 04PI35 JAN 26, 1842 O8CP54 | MAY 28, 2179 | 23GE03 
NOV 18,1484 | 23SCII OCT 21, 1861 | 18VI22 APR 07,2199 | 28AQI9 

MAY 25,1504 | 16CA25 APR 18, 1881 OITA36 | OCT 31, 2219 14SC42 


The Relativity of Time 

Time is not the same for all living beings everywhere. The same time 
units can stretch or shrink. Einstein’s Theory of Relativity supports this view in 
its own way, as does modern quantum physics, that maintains that there are 
many other things that induce distortions in space-time. Myths from around the 
world talk about distortions of space-time in which an individual enters another 
realm and then return to the human world to discover that what had been just a 
day or two for him were a few hundred years. On different planes of existence 
(lokas), time is relative to the being who experiences it there. TĀ 6/131-133 
discusses the relationship between time on different planes of existence.'* 

When we mentally enter the lower realms of emotional suffering, time 
seems to pass more slowly. When we enter the higher realms of joy, time 
appears to pass more quickly. An hour of fun is felt to be like just a few 
minutes, and the few minutes of pain seem to be hours. In this way, in the lower 
realms many things can happen in a small amount of time. Conversely, in the 
realms of the gods, one breath (one prana) that lasts for just four seconds is 
equal to twenty-four minutes (one ghatika) on the human plane. 


19 See also TA 6/183-185, which discusses the relativity of time. 
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The Sun divides up the days and nights of both humans and the gods. 
An Ahoratra (Day and Night) is a human day. The equivalent to the two-yearly 
courses of the Sun (daksindyana and uttarayana) is a year for the gods.'* In this 
way, one human day is equated with a year of the gods. We observe the same at 
the poles of the earth where a day is half a year long, as is a night. All human 
cycles can be reflected in the divine. Even the 60-year cycle is a divine season 
(divyartu). 


The time of the Ancestors The Time of the Gods 
1 synodic month Day of an 30 years or Month of a 
ancestor 10800 human days god 
2.5 years (30 lunations) Month of an 360 human years or Divine Year 
or 900 human days ancestor 129,600 days 
(30 pitr days) 
30 years (360 lunations) Year of an 30 years or Month of a 
or 10800 human days ancestor 10800 human days god 
(12 pitr months) 
1 synodic month Day of an 360 human years or Divine Year 
ancestor 129,600 days 
Lifespan is 100 years of an ancestor (36,000 Lifespan is 100 divine years = 
lunations) 36,000 human years 
1,080,000 human days or 3,000 human years 


One human day is a month of an ancestors (pitrs). A Day and a Night 
(ahorátra) corresponds to the two lunar fortnights. The bright fortnight is the 
day, and the dark fortnight is the night of the ancestors. The offering to the 
ancestors (Sráddha) may be made once a month, which amounts to feeding 
them once a day. This is most often done on the New Moon, which is the time 
the ancestors wake up in their world. 


Caturyuga 

The four (catur) yugas are those of humankind, relating to the four 
states of Dharma in the world. TA 6/138, in consonance with common view, 
says that the four yugas together (also called a Mahdyuga) consist of 12,000 
divine years, divided into four progressively decreasing numbers of years 
(4:3:2:1). 

Each period has a tenth portion of itself as an entry and also as an exit 
of its dasa, For Kali Yuga, which is composed of a thousand divine years, there 
is a sandhyā of 100 years entry and a hundred years exit sandhya, which makes 
a total of 1,200 divine years. There are 360 human years in a divine year, which 
means that Kali Yuga is 432,000 years long. In these calculations the number 
432 thousand and 4.32 million become important. 


!'*! The year of the devas or a divine year (divyavarsa) is a standard unit equalling 360 
years always mentioned in Purana and Siddhantas when discussing units of time. 
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Yuga | Composition | Entry & Exit | Length | Human Years 
Satya 4,000 +400 | +400 | 4,800 1,728,000 
Treta 3,000 +300 | +300 | 3,600 1,296,000 
Dvapara 2,000 +200 | +200 | 2.400 864,000 
Kali 1,000 +100 | +100 | 1,200 432,000 
Total 12,000 4,320,000 
(4.32 million) 


The Siddhàntas and the ancient Vedic astronomers have said that Kali 
Yuga began on midnight between the Julian 17^ and 18" of February (or 
Gregorian 23" January) 3102 B.C. (this is also called 0 K.Y.).'** This was Caitra 
pratipad tithi (a ksaya tithi that year). There are many New Age opinions about 
the Yugas and various other calculations given that could put us in any yuga one 
would like.’ But the above method is the standard as taught by most Puranas, 
Siddhantas and agreed upon by the ancient Vedic astronomers like Aryabhata. 

The Mahayuga (four yugas together) are 12,000 divine years. 1,000 
such Mahdyugas are called a day of Brahma (kalpa), and another 1,000 are the 
night of Brahma. During the day of Brahma everything is manifested, and 
during the night of Brahma everything is dissolved back to the unmanifest. 
During the day of Brahma there are 14 Manvantaras (manu-antardasa) which 
are each equal to 71 Mahàyuga. 


Divine Years | Human Years 
Caturyuga (Maháyuga) 12,000 4.32 million 
Manvantara 71 mahayugas 306,720,000 
Brahma Day (Kalpa) 14 Manvantaras | 4.32 billion 


In the Bhagavadgità, Krsna says that those who know that Brahma’s 
day is a thousand yugas and that his night ends in a thousand yugas are those 
who know Day and Night (ahoratra-vidas).^ This is another term for a hord- 
Sastri, one who has mastered the science of horā, or astrology/astronomy. The 
Gità says it is they who know about the large cycles of creation and dissolution. 

TA 6/141 says that at the end of the day, the flames of Kalagni burn up 
the lower worlds (bhū, bhuvas, and svarga). The subtle bodies of still existent 
souls sleep in the Janaloka until the next creation, and the ashes of the universe 
are swept away by Brahmà's yawn before his sleep. 


' In the Vaisnava tradition, it is said that the present Kali Yuga began when Krsna left 
the Earth plane (Bhüdrapada 13), this is an approximation, not an astronomical 
calculation. Based on planet positions listed in the Puranas, Krsna was born the 
Gregorian date of June 24, 3227 BCE. 

555 The calculations of $17 YukteSvar do not take the yugas as divine years, which makes 
the entire yuga only 12,000 human years. He relates it to the precession which is 25,920 
years (and high science in his time period) and he relates it to the solar systems 
revolution around the galactic centre, but this has been discovered to take approximately 
230 million years (closer to the time of a Manvantara). Some chose to believe him 
because he was a yogi. But the standard calculations actually agree more with modern 
astronomy. 

'5? Bhagavad Gità 8/16-21. 
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Brahmi's day 1000 caruryuga Tkalpa 4.32 billion human 
years 
Brahmi's day and night 2000 caturyuga 2 kalpa 8.64 billion human 
ahoratra years 
Brahma’s month 30 Brahma days 60 kalpa 259.2 billion human 
years 
Brahmas year 12 Brahma months 360 Brahma days 3.1104 trillion human 
years 
Parárddha 50 Brahmi years Ya Mahakalpa 
Para 100 Brahma years 1 Mahakaipa 311.04 trillion human 
years 


In a day of Brahmi, the creation lasts for 4.32 billion years, which is 
close to the scientific age of the Sun and Earth, that is, 4.57 billion years. It is 
said that just as the seasons recur regularly, so does each yuga, again and 
again." A kalpa is the next highest length of time. It is 4,320,000,000 years. In 
the Vedas it is said to be a bull with four horns, three feet, two heads and seven 
hands." The seven hands represent the number of zeroes, and the rest the other 
corresponding numbers 

720 kalpas make 360 days and nights of Brahma which is Brahma’s 
year. ^ Brahmi's life extends for 100 Brahma years, which is generally called a 
Para, which is a day of Visnu (TÀ 6/145). During a Para, the universe is 
dissolved away (pralaya) 36,000 times, after which it is completely withdrawn 
(Mahápralaya) and then born anew. According to the findings of modern 
science, the solar system is about 4.6 billion years old, and the universe is about 
14 billion years old. Though all dating is arguable, it puts these numbers in 
perspective. 

In a conscious Universe, creation and destruction are like the waking 
and sleeping of a human being. In sleep, your consciousness is withdrawn from 
the external world, all sound or sensation cease, and your awareness recedes to 
the subtle body. In death (mahdpralaya) your entire body and mind are 
destroyed, and your consciousness withdraws back into the causal body (karana 
farira). The small cycles of creation and dissolution relate to the dynamics of 
sleep and waking, while the larger cycles are similar to those of birth and death. 
TÀ 6/179 says that the creation and destruction abide together (ekatra) in the 
breath (pràna). 

Tantráloka refers to the aeons of time of the highest principles (tattva). 
On the day of Isvara, the Sound of the vital breath (nada) emits the universe 
(6/158). This followed by the day of Sadāśiva, in which as the Point (bindu) it is 


151 Visnu Purana I.5.59-60 and TA 6/142-146. 

'55 catvari $rigà trayo asya pada dve Sirse sapta hastaso asya | tridhà baddho vrsabho 
roraviti maho devo martyàm à vivesa ll Rgveda 4/58.3 

'* Many nineteenth century commentators, with Newtonian ideas in their head, called 
these numbers fanciful. But these large numbers indicate a concept of time being much 
bigger than ourselves, and are quite relevant to the actual age of the universe. If these 
terms are taken as units (the yuga, mahdyuga, kalpa, and param), then they are basically 
a sexagesimal number system similar to our giga, mega, tetra decimal system. Just as 
311,040,000,000,000 can be written as 311.04 trillion years, it can also be written as 
1.00 mahakalpa. The galactic year may be estimated 230 million years or 0.8 
Manvantara. 
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withdrawn. Then comes transcendental unmanifest Anāśritaśiva. These are less 
important as external concepts and more important as an internal teaching. 
TA 6/159 teaches that the dissolution takes place into subtler and subtler levels 
when the vital breath (prana) in the central channel of susumna is stilled in the 
Cavity of Brahma (brahmarandra) on the crown of the head. The causal- 
psychic functions of the tartvas, relating to the stages of sound, are dissolved 
back into consciousness in huge units of time, indicating the profound states of 
consciousness required to achieve these internal states, which pierce the 
aperture of Brahma and persist into the higher realms. 

The final dissolution from Anāśritaśiva into the Samanasa (immanent 
universal consciousness) is called Samya — Equality. This unit of Time is 
immeasurable and eternal as the omnipresent Brahman. This Equality is the 
pervasive foundation under all units of time, from the smallest to the biggest 
(TA 6/167). The breath emerges repeatedly from that Equality and merges back 
into it. This is the pulsation (spanda) of consciousness (sarnvittva) (TA 8/181- 
182). Thus time, breath and consciousness are the pulsation understood in 
various perspectives. From the perspective of the mind attached to the sensory 
reality, the emanation of the world occurs at the beginning of time and is slowly 
evolving forward in a linear progression. From the perspective of Siva’s 
meditation, time is cyclic, recurring repeatedly through the phases of creation 
and destruction of the universe. From the highest level, emanation is happening 
just now, fully and completely at every moment, All things are contained within 
it, and it is inside within us. 
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